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Figure 1: Map of Spain, featuring the locations of confessions (in green) and revocations  
(in red) during the Zugarramurdi witch-hunt. Map is my own. 
 
 
 
Figure 2: Map of Navarre, Spain, featuring the locations of confessions (in green) and 
revocations (in red) during the Zugarramurdi witch-hunt. Map is my own.
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Chapter 1: Backgrounds 
 
 
 
 
Figure 3: AHN, Inqu., Leg. 1679, Image 767. 
 
 
 Between 1608 and 1614, one of the largest witch-hunts in the history of the Spanish 
Inquisition and early modern Europe cast a spell over Navarre, prompting adults and, most 
interestingly, young people to confess to joining the Devil’s sect. Historians call this large-scale 
event the Zugarramurdi witch-hunt. Originating near the border of France and Spain in the 
village of Zugarramurdi, the witch persecution was so large that it involved 2,000 formally 
accused witches (1,384 of whom were children under fourteen) and 5,000 accomplices said to 
have attended the coven.1 It was supposedly in the village of Zugarramurdi that seventeenth-
century Navarrese men, women, and young people began to participate in witch gatherings, 
 
1 H.C. Erik Midelfort, “Review of The Witches' Advocate: Basque Witchcraft and the Spanish Inquisition (1609–
1614), by Gustav Henningsen,” The American Historical Review 88, no. 3 (June 1983): 692-93. 
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either in fields or in gaping caves, where they celebrated the Devil and practiced harmful magic 
or maleficia.2  
Among the first alleged young witches of the Zugarramurdi persecution was twelve-year-
old Juana Fernandez de Arbica from the village of Yanci. Like other young witches, Arbica 
immersed Spanish inquisitors in the strange tale of her bewitchment in February of 1610. Arbica 
captivated inquisitors with her confession by explaining how in July of 1608, a witch teacher or 
maestra named Magdalena de Argarate enticed her to visit the coven with two hazelnuts and 
then immediately brought her there. She shocked inquisitors further by describing her third visit 
to the coven, where Argarate brought her before the Devil, who purportedly had three horns in 
his head and forced her to deny God, the Virgin Mary, the sacraments, her parents, and 
godparents. Arbica likely appalled inquisitors yet again when she added that Argarate made her 
kiss the Devil below his tail, dance, and celebrate him at the gathering. Arbica’s confession went 
on for six pages total, which she suffused with other shocking details about the coven: young and 
old female witches had sex with the Devil, some witches flayed toads with their teeth, and others 
made mysterious sauces and soups at the assembly. At the very end, she concluded her strange 
tale with a list of over 35 purported accomplices who also attended the witch gatherings.3 After 
relating her tale, Juana begged inquisitors for forgiveness, and they formally reconciled her to the 
church. Less than a year later in 1611, however, Juana revoked her initial confession and 
declared that her relatives had forced her to confess in the first place. As strange as her 
confession to witchcraft and later revocation may sound, Arbica was just one of many youngsters 
who confessed to the heretical act of joining the Devil’s assembly and subsequently revoked 
their confessions during this witch-hunt. 
 
2 Lu Ann Homza, "Village Infernos and Witches' Advocates: The Basque Witch-Hunt of 1608-14,"  
Unpublished book manuscript, Penn State University, Introduction, pp. 4. 
3 National Historical Archive of Spain (AHN), Inqu., Leg. 1679, Image 767. 
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Witchcraft as Heresy 
Understanding the magnitude of Arbica and other youngsters’ confessions to black magic 
along with their subsequent revocations requires an understanding of the mortal sin of heresy. 
Heresy comes from the Greek word hairesis, which means “thing chosen.”4 To be a heretic, then, 
meant publicly and obstinately choosing to deny Catholic orthodoxy. Heresy necessitates a 
definition of orthodoxy, and as Christian theology evolved over time, so too did definitions of 
heretics.5 The earlier heretical movements addressed in the Ecumenical Councils sponsored by 
the Catholic Church included Arianism (the fourth-century notion that Christ was not fully 
divine as the New Testament propounded), Nestorianism (the fifth-century idea that the 
Incarnate Christ was not one person as Catholic orthodoxy maintained, but two, as He appeared 
both as a Divine individual and a human one), and others.6 Later heretical Protestant movements 
arose in the 1500s, including Lutheranism, Zwinglianism, and Calvinism, which prioritized 
Scripture as the only source of religious truth, and diminished the importance of religious 
intermediaries who formed a key part of Catholic orthodoxy.7  
 The Catholic Church reacted swiftly to this latest rash of heresies that swept across 
sixteenth-century Europe.8 A strong response to the Protestant Reformation came in 1545, when 
the Catholic Church convened at the Council of Trent to kick off the Counter-Reformation and 
issue the Tridentine decrees. Between 1545 and 1563, key leaders of the Catholic Church met at 
the Council of Trent to codify and disseminate decrees about Catholic dogma. The Council of 
 
4 F.L Cross & E.A. Livingstone, eds., "Heresy,” The Oxford Dictionary of the Christian Church, 2nd. ed. (Oxford: 
Oxford University Press, 1974). 
5 Homza, "Village Infernos and Witches' Advocates: The Basque Witch-Hunt of 1608-14," Introduction, p. 3. 
6 David M. Gwynn, "Arianism," Oxford Classical Dictionary, n.d.  
<http://10.1093/acrefore/9780199381135.013.723> (12 April 2020); "Nestorious," The Concise Oxford Dictionary 
of the Christian Church, n.d. https://www-
oxfordreferencecom.proxy.wm.edu/view/10.1093/acref/9780198614425.001.0001/acref-9780198614425-e-
4020?rskey=vsaode&result=13 (11 April 2020). 
7 Homza, "Village Infernos and Witches' Advocates,” Introduction, p. 3. 
8 Cross & Livingstone, eds., "Heresy.”  
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Trent’s leaders confirmed that there existed seven sacraments, including baptism, the Eucharist, 
confirmation, reconciliation, the anointment of the sick, marriage, and holy orders.9 They 
specified the process of the Tridentine Mass that would be employed for the next four centuries. 
According to the Council, Mass required the Eucharist in the form of bread and wine that 
represented the body and blood of Christ when consecrated.10 The Council leaders also 
demanded that a priest deliver the Mass to the laity, and in Latin.11 They further decreed that 
Catholics should venerate, but not worship, relics and Church figures such as saints or the Virgin 
Mary.12 These were just a few examples of the myriad Tridentine decrees published in 2,500 
pages between 1545 and 1563. 
Spain had an agency to handle religious heresy long before the Council of Trent 
convened in 1545: monarchs Ferdinand II and Isabella I of Castile established the Spanish 
Inquisition in 1478, and with papal approval. Spanish inquisitors originally were charged with 
finding heretical beliefs and practices among former Jews, called conversos, who were now 
baptized but continued to practice Judaism.13 Between 1478 and 1520, the Spanish Inquisition 
focused almost exclusively on Judaizing conversos. Later, with the advent of Protestantism, 
inquisitors turned their attention to statements that seemed to show signs of Lutheranism; as of 
the late 1540s, they also prosecuted people for what we might think of as “moral” offenses, such 
as blasphemy, bigamy, and erroneous propositions which the inquisitors took as signs of heresy.  
Although the Spanish Inquisition’s attention to witchcraft was always conflicted in the early 
modern period—like the Roman Inquisition, the Spanish one knew suspects could be dreaming 
 
9 H.J. Schroeder, trans. Canons and Decrees of the Council of Trent (St. Louis, MO: B. Herder Book Company, 
1941), p. 51. 
10 H.J. Schroeder, trans. Canons and Decrees, p. 79. 
11H.J. Schroeder, trans. Canons and Decrees, p. 171. 
12 H.J. Schroeder, trans. Canons and Decrees, p. 215. 
13 Christine Caldwell Ames, Medieval Heresies (Cambridge: Cambridge University Press, 2015), pp. 276-277. 
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or hallucinating—the theoretical basis of witchcraft was obviously heretical. Young suspects like 
Arbica committed heresy by choosing to worship a Devil who made her deny her Creator, the 
Virgin Mary, the sacraments, parents, and godparents. In Arbica’s case, she violated the 
Christian doctrine that Christians should only worship God. In the trials of other young witch 
suspects, they described how they violated additional Catholic dogma, by participating in the 
Devil’s Mass and other inverted traditions of the Church. The young suspects convinced 
inquisitors that their confessions to witchcraft were true and that they had indeed committed the 
mortal sin of heresy by detailing how they rejected Catholic orthodoxy at the coven. 
Confessions and Revocations of the Zugarramurdi Witch-Hunt 
The youngsters’ confessions and subsequent revocations beg the question: what would 
have prompted these witches to appear before the tribunal and cause the Zugarramurdi witch-
hunt to unfold? The persecution seems to have started with María Ximildelgui, who made the 
very first confession to witchcraft in Zugarramurdi. After arriving home from the French region 
of the Pays de Labourd, Ximildegui claimed to have been a witch, returned to the Catholic faith, 
and now had the ability to identify witches in Zugarramurdi. She went on to name some 10 
alleged witches between the ages of 20 and 80. Those newly-named witch suspects then 
entreated their neighbors to forgive them for joining the Devil’s sect. Little did she know it, but 
Ximildegui had activated a chain reaction of confessions resulting in one of the largest, if not the 
largest, witch-hunts in European history.  
Ximildegui’s claims did not go unnoticed. After her denunciations and villagers’ 
confessions, an inquisition familiar—a layman and royal notary who aided inquisitors—named 
Miguel de Nabart warned the local inquisition tribunal in Logroño that Ximildegui and others 
  
  6 
 
claimed that they were witches.14 The Spanish Inquisition responded strongly. Its tribunal in 
Logroño began receiving witch suspects in January of 1609. In March of 1609, the Inquisition’s 
central authority in Madrid, the Suprema, sent the tribunal specific instructions and 14 questions 
to pose to every witch suspect. Some of the Suprema’s queries applied specifically to youths: 
they asked whether children had died at the aquelarre or witch coven, if these dead children’s 
hearts were removed from their bodies, and so on.15  
In the summer of 1609, the Suprema sent one of Logroño’s inquisitors into the field to 
identify witch suspects and collect potential evidence for trials. Leading the charge was 
Inquisitor Valle Alvarado, who went on visitation wielding an edict of faith that encouraged 
witches to come forward and make confessions, but without promising them leniency.16 During 
his time in the field, Alvarado heard 300 people confess to witchcraft, 17 of whom eventually 
went on trial.  
There was a conceivable turning point in the witch-hunt in December of 1609, when the 
Suprema again asked the Logroño tribunal to send one of the inquisitors into the field with an 
edict of grace. Unlike an edict of faith, which did not promise leniency, an edict of grace did, and 
allowed individuals to confess to witchcraft before an inquisitor, accept penance, and be 
reconciled to the Church.17 The Logroño tribunal, however, rejected the edict of grace in 
December 1609, and the Suprema subsequently delayed it. As a result, accusations of witchcraft 
flooded the Logroño tribunal between December 1609 and the end of 1610. Children comprised 
the majority of confessants, to the extent that an inquisitor employee, comisario Leon Aranbar, 
remarked in a letter to the Suprema in September of 1610 that “this evil grows so much every 
 
14 Homza, "Village Infernos and Witches' Advocates,” Introduction, pp. 4. 
15 AHN, Inqu., Leg. 1679, Images 115-118. 
16 Lu Ann Homza, "When Witches Litigate: New Sources from Early Modern Navarre," The Journal of Modern 
History 91 (June 2019): 246. 
17 Homza, "When Witches Litigate,” 247.  
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day in this territory that I am compelled to bother you and beg for a solution to so many evils… 
there are so many infected children that it is worth crying tears of blood [when you see] their 
parents shriek to heaven, begging for a remedy.”18  
The inquisitors could not begin to handle the deluge of confessions that were inundating 
their tribunal. They focused instead on the suspects being prosecuted. Their trials culminated in 
the dramatic auto-de-fe of November of 1610 in Logroño. At the auto-de-fe, inquisitors gathered 
before 30,000 people from Navarre, Vizcaya, France, Aragón, and various parts of Castile. The 
inquisitors publicly sentenced 29 defendants found guilty for being heretical witches. Inquisitors 
burned 11 of the 31 defendants at the stake as they declined to make a confession and repent. 
Five of the accused witches sentenced to death were burned in effigy because they had already 
died in prison. The remaining twenty defendants confessed to witchcraft and repented their 
heretical acts; as a result, the Church of Rome reconciled them to Catholicism and sentenced 
them to imprisonment or exile. Of the 31 defendants, two of them received special treatment 
because they were friars and could thus be reconciled privately to the Church.19  
While one might think this auto-de-fe would have stopped the Navarrese from 
confessing, just the opposite occurred. Accusations and confessions escalated, and the tribunal 
could not process cases quickly enough. Eventually, the Suprema dispatched Inquisitor Alonso 
de Salazar Frías to address the rising problem of confessions to witchcraft. In May of 1611, 
Salazar took the edict of grace that the Suprema had delayed a year and a half earlier, left on 
visitation, and did not return until January of 1612. During this time, he encountered not only 
youngsters confessing to witchcraft, but also adults and youths retracting their original 
confessions. Those wishing to retract posed a problem for Salazar because his colleagues in 
 
18 AHN, Inqu., Libro 795, f. 75r. 
19 AHN, Inqu., Libro 1252, f. 391 Relacion sobre la secta de brujas y del auto-de-fe en Logrono, ano 1610, ff. 402r-
411r. 
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Logroño did not want him to use the edict of grace to hear any revocations of persons who had 
originally confessed to witchcraft. After corresponding with the Suprema, Salazar won the right 
to hear revocations. He heard more than 1,800 persons confess to witchcraft, out of which he 
absolved 1,384 children. Eventually, he also listened to 81 persons—primarily consisting of 
children—who retracted their initial confessions.  
After his visitation, Salazar then prepared reports for the Suprema and highlighted errors 
in the inquisitorial process for hearing witch suspects. The Suprema ultimately asked Salazar to 
come to Madrid in 1614 and help them to put into writing the proper procedure for witch 
prosecutions. As scholar Lu Ann Homza has noted, the new procedure incorporated changes 
based on what Salazar had learned on visitation. Among these changes were new standards for 
evaluating witches: inquisitors now had to determine whether occult events had taken place, 
search for evidence of forced confessions, identify suspects’ intentions to distinguish truth from 
fantasy in their statements, permit individuals to revoke confessions, and abide by other rules set 
forth by the Suprema.20 Historians have always presumed that the new instructions of 1614—
which were circulated to every inquisition tribunal in the Spanish empire— essentially halted the 
Spanish Inquisition’s attention to witchcraft. 
Historiography of the Zugarramurdi Witch-Hunt 
Before 1967, historians interested in this witch persecution relied on primary sources 
such as the French judge Pierre de Lancre’s account about Basque witch trials from 1612, and 
inquisition documents such as letters, summaries, and reports.21 Reasonably, scholars depended 
 
20 Homza, "Village Infernos and Witches' Advocates,” Introduction, p. 5. 
21 H.C. Erik Midelfort, “Review, The Witches' Advocate: Basque Witchcraft and the Spanish Inquisition (1609–
1614), by Gustav Henningsen,” The American Historical Review 88, no. 3 (June 1983): 693. Other pivotal sources 
concerning the Zugarramurdi witch-hunt include Henry Charles Lea, History of the Spanish Inquisition of Spain 
(New York: Macmillan, 1906) and Geoffrey Parrinder’s Witchcraft, European and African (London, Penguin, 
1958).  
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upon these sources because they believed that witches’ voices had been lost to history in the 
nineteenth century, when Napoleon’s troops burned down the Inquisition tribunal that handled 
the witch persecution and in turn destroyed the witches’ trials.22 The transfer of Spanish 
Inquisition materials from the General Archives of Simancas to the Archivo Histórico Nacional 
(AHN) in 1914, and the subsequent re-cataloging of inquisition files, further complicated 
scholars’ ability to paint a more detailed picture of the Zugarramurdi witch-hunt—that is, until 
scholar Gustav Henningsen’s discovery of materials about this persecution in the middle of the 
twentieth century.  
During the 1960s, Henningsen spearheaded the campaign for scholarship about the events 
that transpired in the Zugarramurdi witch-hunt. It all began when Henningsen received a three-
year scholarship to study in Spain as a doctoral student. Henningsen had come across the limited 
sources of George Parrinder, Henry Charles Lea, and other scholars.23 Both Parrinder and Lea 
used the reports of Alonso de Salazar Frías, the Spanish inquisitor who played such an important 
role in the Zugarramurdi witch-hunt. Learning about these promising reports prompted 
Henningsen in 1967 to undertake the difficult task of actually locating them.  
  After several failed attempts, Henningsen finally found Salazar’s reports in Madrid’s 
AHN. They were located in an enormous bundle of other related materials, including letters from 
a Jesuit, the Bishop of Pamplona, and parish priests who were also concerned with this witch-
hunt. This bundle, denoted as Legajo 1679, 2.1 and 2.2, is approximately 900 folios in length, 
and contains 164 individual documents. Legajo 1679 includes messages sent back and forth 
 
22 See Homza, "When Witches Litigate,” 247. 
23 Gustav Henningsen, The Salazar Documents: Inquisitor Alonso de Salazar Frías and Others on the Basque Witch 
Persecution. (Leiden: Brill, 2004), p. ix. 
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between Logroño’s inquisitors and the Suprema from 1609 and 1617.24 None of the materials in 
Legajo 1679 are in chronological order; the file lacks an index or table of contents; it also does 
not contain trial records, which were destroyed during Napoleon’s invasion in 1808.  
Nevertheless, Legajo 1679 does preserve correspondences about the witch suspects, including 
descriptions of accusations and confessions from the field.  
Henningsen’s discovery of Salazar’s reports and the other critical documents in Legajo 
1679 inspired a wave of new scholarship on the witch persecution of 1609-1614. After 
Henningsen told fellow scholar Julio Caro Baroja about the newfound inquisition sources, the 
latter beat Henningsen to writing about them when he published “De nuevo sobre la historia de la 
brujería (1609-1619)” in 1969.25 Meanwhile, it took Henningsen more than a decade to publish 
the fruits of his discovery: in 1980, he produced a study grounded in the dossier he had 
discovered. He entitled his work The Witches’ Advocate: Basque Witchcraft and the Spanish 
Inquisition, 1609-1614.  
Even though he published his text years after Baroja, Henningsen’s The Witches’ 
Advocate became the authoritative source on the Zugarramurdi witch-hunt, perhaps because it 
was written in English and hence was more easily accessible to scholars. Regardless, 
Henningsen’s understanding of the Zugarramurdi witch-hunt came to inform modern readers’ 
perception of this event. He used documents from Legajo 1679 to paint a detailed picture of the 
Spanish Inquisition’s legal procedure that unraveled between 1608 and 1614. He also exalted the 
man who provided an intimate account of the Inquisition’s unraveling: the seemingly 
protomodern Inquisitor Salazar. Henningsen depicted Salazar as a maverick of the Spanish 
 
24 One can locate digitized documents of Legajo 1679 by going to Spain’s online database of archives called 
PARES, short for “portal de archivos españoles.” To access Legajo 1679, one can type in the following link: 
http://pares.mcu.es/ParesBusquedas20/catalogo/show/2340978.  
25 See Caro Baroja, "De Nuevo Sobre La Historia de la Brujería (1609-1619)," Príncipe de Viana (1969): 265-328.  
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Inquisition who questioned the existence of a witch’s sect and generated new rules to conduct 
witchcraft trials based purely on reason and empirical evidence.26  
There is no doubt that scholars are indebted to Henningsen for having first written on this 
cache of materials about the Zugarramurdi witch-hunt, but his work now begs revision. Despite 
his major contributions to the study of the Spanish Inquisition and witchcraft in early modern 
Europe, Henningsen’s scholarship contains notable flaws. In the first place, he neglected to 
consider critical shifts in scholarship and thus rendered his own work outdated by the time it 
appeared. During the thirteen years between his discovery of Legajo 1679 and his publication of 
The Witches’ Advocate, Henningsen sequestered himself at the University of Copenhagen to 
analyze his sources and did not situate himself in the groundbreaking scholarship on early 
modern witchcraft that was emerging during the 1970s. Henningsen did wrestle with select 
scholars of witchcraft from the 1920s, including Montague Summers who propounded that the 
Devil’s sect had existed for centuries and that early modern witches carried on these satanic 
traditions.27 He also confronted Margaret Murray’s thesis that witches were women who really 
belonged to a pagan fertility cult.28 Henningsen ultimately rejected these theses and concluded 
that “neither Margaret Murray nor Montague Summers’s hypotheses have proved themselves 
valid.”29 Henningsen likewise engaged with arguments about the causes of witch-hunting in 
general, disagreeing with Hugh Trevor-Roper’s overly-simplified assertion in 1969 that 
enlightened intellectuals persecuted commoners for believing in witchcraft, and agreeing with 
 
26 D.P. Walker, Jr., “The World of Witches,” Review of The World of the Witches, by Julio Caro Baroja, American 
Anthropologist 67, no. 5 (October 1965): 1306-08.  
27 See Montague Summers’ Witchcraft and Black Magic (London: Dover, 1946).  
28 See Margaret Murray’s The Witch-Cult in Western Europe: a Study in Anthropology (Oxford: Oxford University 
Press, 1921). Murray maintained that European witches belonged to a fertility cult dating before the Christian era 
that purportedly worshipped the goddess Diana. 
29 Henningsen, The Witches’ Advocate, pp. 1-6. 
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Norman Cohn’s argument in Europe’s Inner Demons (1975) that European intellectuals invented 
witchcraft as a heresy.30 
While confronting select theses from the 1960s and 1970s, Henningsen failed to address 
much of the scholarship after the 1920s. He sidestepped anthropologists’ studies on witchcraft in 
Africa and Europe.31 He did not acknowledge other historians from the 1970s who began to 
examine witchcraft more comprehensively and historically by evaluating the social, economic, 
emotional, and political contexts in which individuals made confessions to witchcraft.32 
Furthermore, he did not recognize the changes in scholarship on the Spanish Inquisition that 
transpired after Francisco Franco’s death in 1975.33  
Overlooking the methods proposed by contemporary historians of witchcraft made 
Henningsen’s own methodology weak. Instead of using the methods materializing during the 
 
30 See The Witches’ Advocate, p. 16, in which Henningsen remained unconvinced of Hugh Trevor-Roper’s argument 
in The European Witch-craze of the Sixteenth and Seventeenth Centuries, stating that “it is questionable to what 
extent the witch persecutions can be explained as camouflaged heretic hunts.” On p. xxix of The Witches’ Advocate, 
Henningsen praised “Norman Cohn… [who] produced a splendid 1975 study, Europe’s Inner Demons…” 
31 See anthropologist E. E. Evans-Pritchard’s pivotal book Witchcraft, Oracles, and Magic among the Azande 
(Oxford: Oxford University Press, 1937). In this text, Evans-Pritchard did something novel: he went beyond 
examining what witchcraft practices could reveal about elites and studied instead what they could demonstrate about 
common people, namely the African tribe of the Azande. He also posited that witchcraft served a purpose for the 
Azande, such as providing answers to dilemmas. For another anthropological approach to witchcraft in Europe, see 
Alan Macfarlane’s Witchcraft in Tudor and Stuart England: A Comparative Study, first edition (New York: Harper 
and Row, 1970). Macfarlane was among the first scholars to study witchcraft from the perspective of European 
villagers, specifically in Essex, England. He blended an anthropological approach with social-scientific theory to 
arrive at the hypothesis that “witchcraft prosecutions… seem to have been a normal part of village life,” and had a 
functional purpose. For additional context for anthropological approaches to witchcraft, see also William H. 
Monter’s European Witchcraft (London: Wiley, 1969). 
32 Historians of the 1970s took a “history from below” approach and adopted a regional lens to study witchcraft in 
Europe. In 1972, H.C. Midelfort released Witch-Hunting in South-Western Germany, 1562-1684: The Social and 
Intellectual Foundations (Palo Alto, CA: Stanford University Press, 1972), a book on witches in southwestern 
Germany and challenged blanket statements being made at this time about witchcraft in early modern Europe. In 
1976, William H. Monter released Witchcraft in France and Switzerland: The Borderlands during the Reformation 
(Ithaca, NY: Cornell University, 1972). Similar to Midelfort, Monter contributed a regional history to the literature 
on early modern European witchcraft by focusing on the eastern region of Jura, France. Monter’s study of Jura 
exhibited that witchcraft was not quite as homogeneous across Europe as historians had believed. For example, 
Monter refuted Robert Mandrou’s blanket statement that French witchcraft trials ceased when magistrates changed 
their attitudes about black magic; Monter declared that no such change in attitudes occurred in eastern France. Just a 
few years later in 1980, Christina Larner likewise released a regional history of witch-hunts in early modern 
Scotland and applied revolutionary methods from different disciplines including criminology and sociology.32  
33 Homza, "Village Infernos and Witches' Advocates,” Introduction, pp. 11. 
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1960s and 1970s to gain insight into ideas about witchcraft in local communities, Henningsen 
attempted to employ a more general approach called prosopography, a word originating from the 
Greek term prosopon that means “person,” and which also goes by the name of collective 
biography (per modern historians) or multiple career-line analysis (per social scientists).34 
According to English historian Lawrence Stone, in the context of historical studies a 
prosopography is a study that identifies the common characteristics of a group of historical 
figures by conducting a collective analysis of their lives. To carry out a collective analysis, 
prosopography looks to answer a set list of questions about individuals in a group: their birth, 
death, marriage, family, socioeconomic position, education, profession, religion, and so on. 
Scholars using prosopography then amalgamate their answers to determine trends about a 
group.35 Henningsen tried to use prosopography, and to the detriment of his book. He attempted 
to create a prosopography of the witches accused and executed during the auto-de-fe of 1610, 
and he worked to name and list the people Salazar saw on while he was on visitation. In reality, 
Henningsen did not conduct a prosopography of inquisitors: he did not have the evidence, or 
access to the evidence, to do so. While attempting to create a prosopography of this witch-hunt, 
Henningsen simultaneously transformed Salazar into someone with modern ideas and 
sensibilities.   
In addition to disregarding contemporary scholarship, Henningsen’s work was also 
flawed because he did not use the complete cache of sources available to him. When Henningsen 
published The Witches’ Advocate in 1980, he did not know that sources about the witch-hunt in 
other legal jurisdictions existed. As a result, he only read inquisitorial sources in Madrid and did 
 
34 See Lawrence Stone, "Prosopography." Daedalus 100, no. 1 (Winter 1971): 46-47 and Simon Hornblower and 
Antony Spawforth, "Prosopography." In Oxford Classical Dictionary, n.d. 
https://oxfordre.com/classics/view/10.1093/acrefore/9780199381135.001.0001/acrefore-9780199381135-e-5382 (1 
April 2020).  
35 Stone, "Prosopography," 46-79.  
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not look for ones in the secular and episcopal jurisdictions of Pamplona, which contain extensive 
testimonies by male, female, and young witch suspects. The inquisitorial sources he read led 
Henningsen to place the intellectual elite Inquisitor Salazar at the center of his book, and 
consequently made for a top-down study of the Zugarramurdi witch-hunt that did not include the 
voices of men, women, and young people who were equally, if not more, affected by the events 
that unfolded between 1608 and 1614. While scholars are indebted to Henningsen for having 
discovered materials about the Zugarramurdi witch-hunt in the first place, and for recognizing 
the power of elites such as Salazar, he ultimately fell short in his treatment of the largest witch 
persecution in Spanish history.  
Yet contemporary historians are picking up where Henningsen left off: they are bringing 
new sources into the mix that alter our understanding of this particular persecution and the 
Spanish Inquisition overall.36 Taking the lead is Lu Ann Homza, who presented new findings 
about the event in her 2019 article “When Witches Litigate: New Sources From Early Modern 
 
36 According to Kimberley Lynn Hossain’s “Unraveling the Spanish Inquisition: Inquisitorial Studies in the Twenty-
First Century,” a boom in English studies of inquisitorial Spain has taken place in the last four decades. After 
Franco’s death in 1975, scholars have explored the “legal, political, religious, and social mechanisms” of the 
Spanish Inquisition, along with “identities and cultural frameworks of innumerable inquisitorial victims.” In the 
twenty-first century, scholars especially studied the structure of the Inquisition and as Hossain says, the “sociology 
of its officials.” See Kimberley Lynn Hossain, “Unraveling the Spanish Inquisition: Inquisitorial Studies in the 
Twenty-First Century,” History Compass 5 (June 2007): 1280-1293. Refer to M. Barrio Gozalo’s M. Barrio 
Gozalo,‘Burocracia inquisitorial y movilidad social. El Santo Oficio Plantel de Obispos (1516–1820),’ in A. Prado 
Moura (ed.), Inquisición y sociedad (Valladolid: Secretariado de Publicaciones e Intercambio Editorial, Universidad 
de Valladolid, 1999), 107–38. See also R. Rodríguez Besné’s El Consejo de la Suprema Inquisición: Perfil jurídico 
de una institución (Madrid: Editorial Complutense, 2000), and T. Sánchez Rivilla’s ‘Inquisidores Generales y 
Consejeros de la Suprema: documentación biográfica,’ in Historia de la Inquisición en España y América, 3:228–
437. Scholars have likewise begun to focus on researching Spain’s cultural history and the different ethnic and 
religious minorities who played a part in it. M. Halavais, Like Wheat to the Miller: Community, Convivencia, and 
the Construction of Morisco Identity in Sixteenth-Century Aragon (New York, 2005). See also A. Keitt’s Inventing 
the Sacred: Imposture, Inquisition, and the Boundaries of the Supernatural in Golden Age Spain (Leiden: Brill, 
2005) and S. T. Nalle’s Mad for God (Charlottesville, VA: University of Virginia Press, 2001). Secondary literature 
specifically related to the Zugarramurdi witch-hunt includes Rochelle Rojas’ “Bad Christians and Hanging Toads 
Witch Trials in Early Modern Spain, 1525–1675” (Durham, NC: Duke University, 2016) which concentrates on 
witches of Navarre’s secular jurisdiction. See also Florence Idoate’s La brujería en Navarra y sus documentos 
(Pamplona: Diputación Foral de Navarra, Institución Principe de Viana, Consejo Superior de Investigaciones 
Científicas, 1978), Agustí’s Alcoberro’s El segle de les bruixes (segle xvii) and “Cacera de bruixes, justicia local i 
Inquisició a Catalunya, 1487-1643, Alguns criteris metodoògics,” Pedralbes 28 (2008): 485-504, María Tausiet, 
Ponzoña en los ojos: Brujería y supersitción en Aragón en el siglo XVI (Madrid: Turner, 2004), and María Tausiet, 
Urban Magic in Early Modern Spain: Abracadabra Omnipotens (London, UK: Palgrave Macmillan, 2014). 
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Navarre” and in her forthcoming book, Village Infernos and Witches’ Advocates: Witch-Hunting 
in Navarre, 1609-1614.37 In her studies, Homza challenges Henningsen’s conclusion that Salazar 
was primarily concerned with questioning the existence of witchcraft. Instead, Homza finds that 
Salazar was more concerned about the Inquisition conducting its trials with legally sound forms 
of proof. Homza maintains that Salazar was likely worried about the veracity of inquisitorial 
proof because his colleagues Alvarado and Becerra tried to block him from hearing suspects who 
wanted to recant their earlier confessions to witchcraft.38  
Not only has Homza revised Henningsen’s conclusions, but she refined what we thought 
we knew about the Inquisition’s role in the witch-hunt by exploring legal sources from other 
jurisdictions. As Homza demonstrates, it turns out that some accused witches in Navarre turned 
to the secular court to take revenge on their neighbors who had slandered and tortured them. 
Their court cases exhibit a popular dimension of witch-hunting that our existing inquisition 
sources do not address. Significantly, the accused witches’ efforts in court also illuminate the 
critical role that youths played in this persecution: youngsters were ideal witchcraft accusers as 
they possessed a certain degree of legal immunity, since they could not be sued for slander. 
Henningsen postulated that youths played an important role in the witch-hunt but 
believed that information about them had been destroyed. Yet ironically, children’s voices can 
indeed be recovered from the very source he unearthed, Legajo 1679. Henningsen missed an 
important cache of sources at the end of this dossier: a collection of confessions and revocations 
to witchcraft. These confessions occurred between 1609 and 1611, while the revocations took 
place in 1611, when Inquisitor Salazar was on visitation in Navarre bearing his edict of grace. 
Out of 81 confessions and revocations, 47 were made by male and female young people, aged 5 
 
37 See Lu Ann Homza, "When Witches Litigate," 246-275, and "Village Infernos and Witches' Advocates.” 
38 Homza, "When Witches Litigate,” 270. 
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to 25.39 The statements that younger suspects made before inquisitors and their employees in 
Legajo 1679 have never been investigated by historians. My honors thesis is the first attempt to 
read and contextualize these confessions and revocations. 
Defining Childhood in Early Modern Spain 
To gain a better understanding of these confessions and revocations featured in my 
honors thesis, it is first necessary to understand the definition of youth in early modern Spain. 
According to Grace E. Coolidge’s The Formation of the Child in Early Modern Spain, 
youthhood was a distinct stage of life that differed markedly from adulthood. Children were 
“latent adults” who required training to become grown-ups.40 Scholars now recognize that 
Spaniards divided childhood into different stages based on age. Josué Villa Prieto asserted that 
mothers taught children until the age of seven, when they had developed enough to undertake a 
more formal education and “learn with seriousness.”41 Richard Kagan asserted that “…sixteenth-
century Spaniards regarded the years after six as a stage in life in which children had to be 
molded in order to prepare them for adult responsibilities. This transitional stage ended with the 
coming of puberty, which contemporaries pegged at twelve for girls and fourteen for boys.”42 At 
age twelve for girls and fourteen for boys, then, children were still considered youths but not 
children; they occupied a grey area between childhood and adulthood. Other scholars have 
highlighted that Spaniards made another distinction about youth: they took Roman law into 
account and marked age 25 as the very end of childhood, unless their historical subjects were 
married or emancipated from guardianship by that time.43  
 
39 Homza, "When Witches Litigate.” 252. 
40 Grace E. Coolidge, The Formation of the Child in Early Modern Spain (Abingdon-on-Thames, UK, 2014), p. 1. 
41 Coolidge, The Formation of the Child, p. 210. 
42 Richard Kagan, Students and Society in Early Modern Spain (Baltimore:  The Johns Hopkins University Press, 
1974), p. 10.  
43 Emiel Eyben, "Was the Roman 'Youth' an 'Adult' Socially?" L'Antiquité Classique 50, no. 1 (1981): 328. 
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The definitions of youth proposed by Spaniards and Romans influenced the courts of the 
Spanish Inquisition. In keeping with Roman law, Navarrese inquisitorial courts specified 25 as 
the age of majority, and youths had to submit to paternal authority (patria potestas) until that 
time unless they were married or released from guardianship.44 For this reason, inquisitors in 
Navarre addressed individuals under 25 with names related to childhood such as “menor,” 
“niño,” and “niña.” Roman law and Spaniards’ definitions of youth also predisposed inquisitors 
to make other distinctions during trials about the stages of youth before age 25. Seven-year-olds 
were seen as having arrived at the age of discretion.45 At age 14 for boys and age 12 for girls, 
inquisitors perceived that youths were, as Grace E. Coolidge stated, “no longer children but… 
not quite complete adults.”46 At this point, children could become liable for select crimes 
including theft or murder because they allegedly had the intelligence to know right from wrong; 
for example, children younger than 12 (for girls) and 14 (for boys) were not able to make wills 
“because those who are of this age [were] not endowed with complete intelligence.”47 
Furthermore, inquisitors evidently viewed the age range between 12 or 14 and 25 as a unique 
transitional stage, in which youths were neither children nor adults, given that they dispatched a 
special cohort of legal authorities called curadores to protect these youths until they came to 
legal adulthood.48   
Methodological Challenges of Sources from Legajo 1679 
This honors thesis seeks to access the voices of young witch suspects of the 
Zugarramurdi witch-hunt through legal manuscripts, with the understanding that the sources 
 
44 Homza, "When Witches Litigate,” 252 and Coolidge, The Formation of the Child, p. 242. 
45 Stephanie Fink De Backer, Widowhood in Early Modern Spain (Leiden, Netherlands, 2010), pp. 181. 
46 Grace E. Coolidge, Guardianship, Gender, and the Nobility in Early Modern Spain, (Abingdon-on-Thames, UK: 
Routledge, 2011), pp. 22. 
47 Coolidge, Guardianship, p. 22. 
48 Coolidge, Guardianship, p. 21. 
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undoubtedly present methodological challenges. One significant issue that historians face when 
examining these documents is the nature of legal sources themselves: how reliable are the 
manuscripts recorded by employees of the Spanish Inquisition, and can they give historians 
access to the experiences of youths living nearly four hundred years ago?49 According to Thomas 
Kuehn, trials are not unmediated windows into the past because they are structured according to 
legal procedures and legal rhetoric. In Spain as well as in Italy, judges and inquisitors asked 
specific questions, and notaries or comisarios took down youngsters’ testimonies. The notaries 
undoubtedly made notes of what they heard and later expanded those notes. Moreover, in the 
sources examined here, interpreters translated the youngsters’ testimonies given in Basque. As a 
result, when young defendants and witnesses of the Zugarramurdi witch-hunt did appear in trials, 
they did not have the choice to present themselves in any way they wished. They responded to 
inquisitors or comisarios’ questions; their answers were translated, put down in notes, and 
expanded later. What makes the young suspects’ testimonies appear even less reliable is that they 
gave their accounts from memory.50  
Thus, middlemen and procedures exist between historians and the young suspects 
confessing to witchcraft, making it impossible to take these legal sources as simple windows into 
the past. Yet despite Kuehn’s assertion that legal manuscripts are “not faithful transmitters of 
facts,” they are nevertheless worth examining because they are all that remain about the 
youngsters involved in this witch persecution. Young suspects could not author their own 
sources because they were mostly illiterate or Basque-speaking, and they do not appear to have 
 
49 For using trial records to gain access to the past, see Thomas Kuehn’s "Reading Microhistory: The Example of 
Giovanni and Lusanna," The Journal of Modern History 61, no. 3 (September 1989): 512-34 and Rita Voltmer, 
“Behind the ‘Veil of Memory’: About the Limitations of Narratives,” Magic, Ritual, and Witchcraft 5 (2010): 96–
102. 
50 Homza, "When Witches Litigate,” 250. 
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left behind other written evidence of their existence.51 These sources, though, can shed light on 
young suspects of the Zugarramurdi witch-hunt and reveal that they did have some degree of 
agency when they delivered their testimonies; no one told the youngsters what to say, they 
formulated their own answers to inquisitors’ questions, and they did not have to curb the length 
of their responses.52 Historians should therefore not dismiss the legal sources recorded by 
inquisitors, but work within their confines and appreciate what these materials do exhibit about 
the youngsters’ experiences.  
If historians should be cautious about using the medium of legal sources in the first place, 
they should also be wary about how to interpret the youths’ voices within them. For historians 
studying children, this entails not taking youths’ voices in the legal manuscripts at face value and 
acknowledging the number of inhibitions on the agency of the youths featured within the trials. 
Inquisitors exhorted them to confess or face punishment in hell. Parents pressured children to 
confess to avoid family dishonor or the confiscation of goods. Moreover, other parties including 
relatives, fellow villagers, and clergymen also coerced children to admit to joining the Devil’s 
sect.   
Clearly, reading legal sources about youngsters has posed challenges for writing this 
honors thesis. The youths’ accounts in trials of the Legajo 1679 are inherently biased because 
inquisitors controlled the legal proceedings. Interpretations of these trials can also be biased. 
Historians must strive to avoid using a modern lens and treating these sources as if youths were 
unaffected by the adults around them. Despite these drawbacks, there is still much to be gained 
from these sources if interpreted responsibly and by using innovative solutions. For this honors 
 
51 Kristine Moruzi, Nell Musgrove, and Carla Pascoe Leahy, eds., Children's Voices From The Past: New Historical 
and Interdisciplinary Perspectives, Palgrave Studies in the History of Childhood (London:  Palgrave MacMillan, 
2019), pp. 13-19. 
52 Homza, "When Witches Litigate,” 250. 
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thesis, I have incorporated Mona Gleason’s innovative solution of “empathetic inference,” or 
when “historians deeply engage their ability to imagine and interpret the world as if from the 
point of view of the least powerful.”53 Using this bottom-up approach to study the young witch 
suspects’ statements featured in this honors thesis allows historians to make judicious inferences 
about the youngsters’ experiences during the Zugarramurdi witch-hunt. 
Structure of This Honors Thesis 
The largest objective of my honors thesis, entitled “In the Cathedral of the Devil: Young 
Witches of Navarre, 1608-1614,” is to build upon recent scholarship that recasts the 
Zugarramurdi witch-hunt via new sources and a bottom-up approach. This honors thesis will thus 
confront the scholarship on the Zugarramurdi witch persecution, witch-hunting in Spain and 
early modern Europe, children’s history, and the history of emotions.  
Before Homza’s 2019 article, “When Witches Litigate: New Sources from Early Modern 
Navarre,” scholarship on this witch-hunt focused on intellectual elites such as Inquisitor Salazar. 
Secular and episcopal trials from Pamplona enabled Homza to understand this witch-hunt from 
the bottom-up perspective of women and men who participated in witch-hunting. My own 
honors thesis will employ Legajo 1679 to shed light on another group of historical actors that 
participated in witch-hunting, but which has historically been ignored: children. The youngsters’ 
previously unexplored confessions and revocations will furnish a more nuanced picture of this 
witch persecution by illuminating the legal rationales, social standards, Catholic beliefs, and 
emotions of young actors who have heretofore been voiceless in history. The testimonies studied 
in this honors thesis will thereby enrich our understanding of the legal, social, religious, 
economic, and emotional dynamics involved in witch-hunting in early modern Spain and Europe. 
 
53 Mona Gleason, "Avoiding the Agency Trap: Caveats for Historians of Children, Youth, and Education," Journal 
of the History of Education Society 45, no. 4 (May 2016): 458. 
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My research on these youngsters’ statements will also contribute to the nascent 
scholarship on youths occurring at this time. Twenty-first-century scholarship on youths has, 
according to Musgrove et al., focused on how “children give voice to feelings and emotion in 
ways that are determined by—and contingent upon—historical, economic, cultural, and social 
circumstances.”54 My honors thesis adds to this developing scholarship on the history of youths 
by filling in the gap of information about youngsters in seventeenth-century Navarre. Studying 
these youths will in turn reveal their “historical, economic, cultural, and social circumstances” 
including the Navarrese perceptions of childhood, emotional structures, and social dynamics of 
the family, village communities, and courts.55  
My investigation of the Zugarramurdi witch-hunt comprises two more chapters arranged 
chronologically. Chapter 2 is entitled “How Testimony Was Formed.” It sets the stage for the 
young witches’ confessions by explaining that the bureaucratic system of the Spanish Inquisition 
was not as top-down as one might think. Instead, chapter 2 demonstrates that instructions did not 
move from the omnipotent Spanish monarch at the top down to the inquisitorial staff in the field. 
The chapter then lays out the questions inquisitors posed to suspects that resulted in a degree of 
homogeneity in the youngsters’ confessions. After showcasing the homogeneity of youths’ 
confessions, the chapter elaborates on the creativity that young suspects used to individualize 
their statements, including various numbers, different shrines, numerous foods, distinct 
depictions of the Devil, or details of sundry activities at the witch gatherings. Chapter 2 
concludes with a section on the external influences that led young suspects to confess in certain 
ways in the first place. 
 
54 Moruzi, Musgrove, and Leahy, eds. Children's Voices, p. 8. 
55 Coolidge, The Formation of the Child, pp. 7-8. 
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 Chapter 3 is entitled “Emotional Displays and Social Pressure in the Revocations of 
Young Witches.” There, I first describe the spectrum of emotions that young witches injected 
into their revocations, such as fear and remorse. I then describe how throughout their revocations 
the young witch suspects demonstrated their feelings with varying levels of intensity and via 
different physical displays of emotion. The next part of the chapter concerns the diverse agents 
of social pressure in the young suspects’ revocations, including parents, relatives, neighbors, and 
legal authorities. Altogether, these revocations imply that Spanish inquisitors cared more about 
the intentions of suspects than scholarship has previously suggested. But most of all, these 
youngsters’ revocations reveal that convincing inquisitors of their intentions was so important 
because their family’s honor depended on it. Youths were thus willing to suffer emotional 
turmoil in order to fulfill their filial duty to convince inquisitors of their genuine revocations and 
thereby preserve their family’s honor. 
 To conclude, this honors thesis on the Zugarramurdi witch-hunt bolsters emerging 
research that the Spanish Inquisition was not a bureaucratic machine with a flawless hierarchy 
and rigid rules. Alternatively, my research suggests that the Inquisition was a complex 
institution, with historical actors from all social classes who used legal procedures in creative 
ways. As these sources indicate, orders did not move in a perfect line from superiors in the 
Suprema to subordinate inquisitors working in the field as the latter group made improvisations 
and posed questions in the way they saw fit. Nor were youngsters simply victims who parroted 
identical answers to inquisitors, but historical actors who strategically incorporated unique 
details about the Devil’s sect into their confessions while identifying various emotions and 
agents of social pressure in their revocations. My desire is that this honors thesis will add nuance 
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to our understanding of the Zugarramurdi witch persecution’s youngest suspects and victims, and 
in turn enable readers to comprehend how the witch-hunt cast its spell over Navarre. 
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Chapter 2: How Testimony was Formed 
 
 
 
 
Figure 4: AHN, Inqu., Leg 1679, Image 1009. 
 
 
 Scholars have frequently depicted the Spanish Inquisition as a hierarchical judicial 
institution whose structure made it perfectly effective. These academics perpetuated the belief 
that the Inquisition had a clearly defined chain of command with a top-down design.1 At the top 
of this structure was the omnipotent monarch, who selected the secondary leader of the Spanish 
Inquisition, the Inquisitor-General. It was the Inquisitor-General who then oversaw the Council 
of the Suprema, a group of approximately six to ten individuals appointed by the crown to ensure 
that religious orthodoxy prevailed in Catholic Spain. Reporting to the Council of the Suprema 
were a number of associates from tribunals throughout Spain. According to Inquisitor-General 
 
1 Scholars such as Joseph Pérez emphasize the success of the Inquisition’s top-down structure; see Pérez, The 
Spanish Inquisition: A History (New Haven, CT: Yale University Press, 2005). 
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Torquemada’s Instructions published in 1498, each tribunal required two inquisitors or two 
jurists to oversee the following personnel: a prosecutor (fiscal), a constable (alguacil), 
theologians who evaluated suspected heretics (calificadores), a financial advisor (receptor), a 
prison warden (alcaide), a food distributor (despensero), a notary who took down testimonies 
confidentially (notario del secreto), a notary who recorded sequestered property (notario del 
secuestro), legal and theological consultants (consultadores), representatives of bishops 
(ordinarios), and a secretary who recorded edicts of grace, autos-de-fe, or sentences.2 Because 
tribunals were stationary as of the early seventeenth century, inquisitors had employees who 
worked in the field and visited individuals living in remote, rural areas. Among such employees 
were comisarios, who wrote down the statements of deponents, and familiares, who were bound 
to assist the Inquisition in any way possible, but who were not deputized to take down witness 
testimony.3 The inquisitors and their staff in the tribunals were responsible for conducting trials 
and investigations, though they certainly were aided by comisarios and familiares. Though the 
tribunals and their inquisitors were an extension of the Suprema, their power was supposed to be 
limited; the Suprema exerted control by requiring tribunals to send case summaries (relaciones 
de causas) on an annual basis as of 1567 and to seek approval for death sentences.4 
 Even though the power structure of the Spanish Inquisition may seem straightforward at 
first glance, it was not. Upon closer examination of trials from the Zugarramurdi witch-hunt, it 
becomes clear that commands did not move in a perfect line from the omnipotent Suprema at the 
top of the legal hierarchy to the inquisitorial employees in the field. Instead, the comisarios 
improvised their investigations and diverged from the instructions set forth by the Suprema and 
 
2 Lu Ann Homza, Spanish Inquisition, 1478-1614: An Anthology of Sources (Indianopolis, IN, Hackett Publishing, 
2006), p. xxii. 
3 Homza, Spanish Inquisition, p. xxiii. 
4 Helen Rawlings, The Spanish Inquisition (Malden, MA: Blackwell Publishing, 2006), p. 25. 
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the tribunal for conducting depositions during this witch-hunt. One can find evidence of the fluid 
legal process during the Zugarramurdi witch-hunt by tracking the movement of instructions from 
the Suprema to inquisitors in the field.  
 During the second half of the sixteenth century, the Catholic Church increasingly sent 
instructions to inquisition tribunals regarding how to best disseminate Tridentine decrees about 
morality and religious practices.5 In turn, the Suprema communicated those priorities to 
inquisitors, who relayed them to the comisarios in their tribunals. According to Sara T. Nalle’s 
study of the inquisition’s legal system in Cuenca, the comisario was the most valuable, non-
salaried official because he acted as an extension of the tribunal. Nalle defined the comisario as a 
member of the parish clergy who wielded the power to investigate on behalf of the tribunal, but 
not to prosecute. In this role, he recorded denunciations and testimonies for the tribunal’s 
inquisitors, who would then use the information from the comisario to build prosecutions or to 
notify other tribunals of possible heretics in the region. Given their indispensable aid to both 
inquisitors and judges, the number of comisarios in general ballooned during the one-hundred-
year period between 1556 and 1645, and especially between the years 1556 and 1616, the very 
time period when the Zugarramurdi witch-hunt occurred.6  
 Comisarios were in demand particularly in the tribunal of Logroño. This tribunal, which 
lay outside of but nevertheless oversaw Navarre, frequently complained that it lacked qualified 
personnel in the field and in turn always sought to increase the number of comisarios on hand.7 
As the number of confessions to witchcraft grew during the years of the Zugarramurdi hunt, so 
 
5 Tridentine reforms emerged during the sixteenth century, when the Catholic Church took measures to ensure  
Catholic orthodoxy. See Ronnie Po-Chia Hsia’s The World of Catholic Renewal, 1540-1770 
 (Cambridge, UK: Cambridge University Press, 1998).  
6 Sara T. Nalle, “Inquisitors, Priests, and the People During the Catholic Reformation in Spain,” The Sixteenth 
Century Journal (Winter 1987): 559-562. 
7 AHN, Inqu., Libros 794 and 795. 
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too did the guidelines for comisarios and other local officials to record testimonies accurately. To 
this end, in March of 1609 the Suprema issued instructions to Logroño’s inquisitors, and 
consequently its comisarios, for taking down testimony about alleged witches and questions to 
pose to these individuals.8 The instructions included 14 questions aimed at determining whether 
the witch gatherings were real or merely a fantasy. To ascertain whether the witch gatherings 
were indeed real, the Suprema requested concrete details about the logistics of traveling to the 
coven, such as whether the witches went there by foot and how long it took them to walk there 
and back. The Suprema also implied that they wanted to know information about non-complicit 
witnesses, such as shepherds or passersby, who could potentially verify the witches’ travels to 
the coven. Furthermore, the Suprema instructed inquisitors to ask witch-suspects if their 
husbands, wives, mothers, fathers, relatives, or children slept in the same place, and if these 
individuals noticed when the witches went missing.9 
 The Suprema not only looked to non-complicit witnesses to verify the witches’ claims, 
but to complicit ones as well. They pressed for knowledge about individuals who could relay 
crucial information about the witches’ gatherings, namely the days and hours these meetings 
took place. They also asked for lists of accomplices who could “verify and clarify the truth” of 
the witches’ testimonies.10 As these extensive questions about witnesses demonstrate, during the 
seventeenth century the Suprema highly valued both non-complicit and complicit eyewitness 
testimonies as sources for corroborating the witches’ claims, but they did not declare that 
tribunals should prefer one over the other.  
 In addition to requesting lists of witnesses, the Suprema also wanted to confirm the 
legitimacy of confessions by demanding that inquisitors ask witch suspects about the physical 
 
8 Nalle, “Inquisitors, Priests, and the People,” pp. 557–87. 
9 AHN, Inqu., Leg. 1679, Images 115-118. 
10 AHN, Inqu., Leg 1679, Image 118. 
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environment of their aquelarre, or the Basque term for the witches’ sabbath. The inquisitors had 
to determine the logistics of the witch gatherings by inquiring about the days and hours the 
alleged witches went to the aquelarre, the length of these visits, and whether witches could 
transform into animals such as cats, dogs, or roosters.11 The Suprema also inquired about 
attendance at the coven. For instance, the central authority commanded inquisitors to discover 
whether young mothers could become witches and bring their children to the coven and 
breastfeed there, a surprising question given Lyndal Roper’s assertion that early modern 
Europeans at this time typically identified witches as crones.12  
 The Suprema required even more concrete details from suspects, specifically about their 
practices. They wished to know everything from the attire worn at the aquelarre to whether 
murder took place there. Specific questions included: Did the witches wear clothes in the coven 
or attend the witch gatherings nude? Did they arrive at the aquelarre without aid from the Devil? 
Did they invoke the name of God there? When they uttered the name of Jesus, did the aquelarre 
cease to exist? What else did they speak about at the Devil’s meetings? What ointments did the 
witches manufacture at these meetings and did they enable the witches to fly? If the Inquisition 
found these ointments, could they bring them to doctors and apothecaries in the parish? And did 
any of these practices result in the removal of children’s hearts and subsequently their deaths? Or 
were these ointments and rituals simply “things in their imagination or fantasy”? Furthermore, 
how did witch suspects comport themselves outside of the coven? Did they speak about the 
Devil’s sect between gatherings? Did they admit their diabolical crimes to confessors, and if so, 
 
11 AHN, Inqu., Leg 1679, Images 117-118. 
12 See Lyndal Roper, Witch Craze: Terror and Fantasy in Baroque Germany (New Haven, CT: Yale University 
Press, 2004). 
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how many times? Finally, did they continue to receive the Holy Sacrament while attending the 
witch gatherings, and if so, how many times?13    
By providing such specific questions, the Suprema thus theoretically left little scope for 
independent action by the inquisition tribunal in Logroño. The implication was that the tribunal’s 
inquisitors would ask these questions of suspects they personally interviewed. Because the 
inquisitors wanted to please their superiors in Madrid, they shared the questions with the 
comisarios. The tribunal simply had to pass on these questions to comisarios who would, in turn, 
pose them to the witch suspects they interrogated. One might assume that because of the 
Inquisition’s authority and modern reputation that the Suprema’s 14 questions would be applied 
consistently. Such was not the case. As it turns out, there was not a perfect, hierarchical line of 
command from the Suprema to the Logroño tribunal to inquisitorial employees in the field. 
Instead, the comisarios improvised upon the 14 question and as a result, witch suspects, 
especially young witches, furnished different details in their responses.  
Homogeneity in the Young Witches’ Confessions 
It is true that these 47 young suspects of the Zugarramurdi witch-hunt presented a 
chronological narrative arc that was relatively consistent. The young people all began their 
testimonies by making an immediate confession to witchcraft and quickly identifying adults who 
first enticed them to the aquelarre. Except for three cases in which young girls could not recall 
who first brought them to the coven, youths almost exclusively blamed female adult witches for 
luring them to the Devil’s sect: these women consisted of aunts, widows, and other female 
figures in their young lives. Just as the girls began their narratives by immediately confessing 
and identifying the women who bewitched them, so too did the few male child witches whose 
testimonies were recorded in this particular witch-hunt. Of the four male youths whose 
 
13 AHN, Inqu., Leg 1679, Images 115-118. 
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depositions survive in Legajo 1679, three of them claimed that women lured them to the Devil’s 
sect. The fourth male youngster, named Joanes de Soraburu, stated however that his maternal 
grandfather introduced him to the coven and continued to bring him there numerous times per 
week. For the most part, then, both young female and male witches nearly always emphasized to 
comisarios how a female witch or maestra had enticed them to the coven.14 
 After declaring how they became members of the Devil’s sect, the youngsters described 
in greater detail how these adult female witches brought them to the coven in the first place. 
Some maestras kidnapped youngsters from their beds and forced them to attend witch gatherings. 
These witches would often snatch sleeping children from their homes and somehow manage to 
escape the notice of their mothers, fathers, and other relatives sleeping next to them in the same 
room. The witches would then sneak their recruits out of their homes through a small window. A 
case in point: Maria de Yturria explained that “one night she was lying in bed with her 
grandmother and while she was asleep, she was taken from her bed [by her maestra Cathelina de 
Topalda] and out of a small window.”15 In another example, the child Sabela de Gizon reported 
that  
she was sleeping in bed with her mother, [and her maestra] came to wake her up 
and took her out the door of the house where she was then dressed and taken to a 
field where there was a lot of grass and where she saw the Devil sitting in a seat 
with three horns in his head which gave off light.16  
 
After being snuck through a small window, the youngsters would relate how witches transported 
them to the coven: by flight. For instance, sixteen-year-old Maria Gomez said that “the witch… 
Maria Lucea gave her a little bit of fish… and the following night she was sleeping in her bed 
 
14 AHN, Inqu., Leg 1679, Images 565-1808. 
15 AHN, Inqu., Leg 1679, Image 1009. 
16 AHN, Inqu., Leg 1679, Image 1012. 
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when the said [Lucea] flew her to a tall mountain… where the Devil was…”17 Clearly, a key 
component of the youths’ depositions was breaking down precisely how witches kidnapped and 
brought them to the coven.  
Other witches purportedly persuaded youngsters to visit the coven using food. In some 
cases, the witches would tempt young women with food that carried religious significance. The 
most popular food the witches employed to inveigle victims was the apple, the forbidden fruit in 
the Bible. For example, sixteen-year-old Cathalina de Echetoa explained how witches enticed her 
“using a basket of apples they brought to [her] house…”18 Another young witch suspect, 
eighteen-year-old Gracia Hernanton de Arrosaren, related that a female witch named Maria Joan 
de Maritococoa “gave the said Gracia an apple which she ate and the following night she went to 
the coven with [Maritococoa]…”19 Witches tempted women in their teens and twenties alike, 
seeing as twenty-year-old Graciana de Arralde confessed that “Maria de Arralde, her aunt and 
resident of this place, gave the said [young woman] an apple and later, on the following night, 
took off with her to the gathering of witches that took place near the Church of the village of 
Arraioz…”20  
 After depicting their enticement to the Devil’s assembly with food, the young witches 
would often detail what happened at the coven. They provided an account of the assembly’s 
central figure, the Devil, whom they visited on Monday, Wednesday, and Friday nights. The 
description of the Devil went much like the twelve-year-old Mariana de Apechea’s account: 
“…the demon was sitting on a throne and seat of the color gold and appeared in the figure of a 
goat with three horns in his head, the middle of which provided light to everyone in the 
 
17 AHN, Inqu., Leg 1679, Image 1127. 
18 AHN, Inqu., Leg 1679, Image 1224. 
19AHN, Inqu., Leg 1679, Image 1503. 
20 AHN, Inqu., Leg. 1679, Image 683. 
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aquelarre.”21 Like Apechea’s account, in all of the youngsters’ testimonies, the Devil sat on an 
ornate, golden throne and carried himself with “great majesty.” He often appeared as a goat with 
three to four horns, the middle of which emitted light that illuminated the space around him. The 
youths also described the Devil as having a monstrous body with claws in his feet, along with a 
tail.22 Other youngsters would depict the Devil’s regal clothes, consisting of a gold vest, black 
garments with open collars, fur, or blue garb.23  
 Once they painted a portrait of the Devil for inquisitors, the young witch suspects would 
discuss the people surrounding him: adult witches. Youngsters depicted the witches’ celebratory 
attitude at the Devil’s gatherings, where they played games and music. Child witches as young as 
seven-year-old Gracia Maria Yanci remarked that witches “danced and jumped to the sound of 
instruments and tambourines and guitars that they played…”24 Teenagers from the village of 
Fuenterrabia similarly detailed the celebratory nature of the coven, as fifteen-year-old Gracia 
Juanes de Oyar Zabal proclaimed that at the aquelarre “there were many men, women, boys, and 
girls playing ball… and dancing to the sound of instruments.”25 Seventeen-year-old Beltran de 
Echagaraz likewise disclosed that “he went [to the coven] five times and there was always 
dancing and [people playing] ball.”26 For inquisitors, the youngsters’ accounts of dances, music, 
and games at the coven could have brought to mind an inverted form of village life and Catholic 
religious festivals, or possibly pre-Christian traditions. In any event, these activities at the coven 
were by default heretical because the Devil was in charge. The youngsters’ descriptions indicated 
to the inquisitors that the young suspects had lapsed from the Church of Rome.  
 
21 AHN, Inqu., Leg. 1679, Image 752. 
22 AHN, Inqu., Leg 1679, Image 908. 
23 AHN, Inqu., Leg. 1679, Images 1600, 1145, and 860. 
24 AHN, Inqu., Leg 1679, Image 1025. 
25 AHN, Inqu., Leg 1679, Images 995-999. 
26 AHN, Inqu., Leg 1679, Image 1012. 
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According to the young suspects, witches not only celebrated together at the coven but 
also revered the Devil through displays of respect. In particular, the witch suspects showed their 
reverence to the Devil by genuflecting to him as though he were God. Twenty-two-year-old 
Joanes de Soraburu “said that in the aquelarres he saw all of the witches gathering to adore the 
Devil and kneel before him to honor and venerate him.”27 The young Maria Goyancebe likewise 
stated that she genuflected to the Devil: “she said she was a witch and had visited the aquelarres 
two or three times per week… and she did not know when she started going or how she became 
a witch…. And that male and female witches obeyed and adored and got on their knees and said 
prayers [to the Devil] as if he were God.”28 In yet another example, twenty-year-old Maria 
Martin de Graciarena echoed Soraburu and Goyancebe’s remarks about witches genuflecting 
before the Devil when she said that “the male and female witches obeyed and respected and 
adored and got on their knees before [the Devil] as if to God….”29 As these quotations 
demonstrate, youngsters of both genders shared a common script about adult witches kneeling to 
the Devil—a clear inversion of Catholic tradition because they genuflected to the wrong deity.  
Other witches allegedly revered the Devil by partaking in another inverted Catholic 
tradition: the celebration of the Devil’s Mass. One such witch suspect was twenty-year-old 
Gracia de Amozena, who claimed that “the goat made himself look like a priest and said mass 
and raised a black thing… and they received it with much veneration and it was for these reasons 
they thought he was God…”30 Similarly, Soraburu also remembered revering the Devil in a 
ceremony closely resembling Mass: 
He saw the Devil making a ceremony and saying mass and raising something 
black and later… [the Devil] gave it as if it were communion to all the male 
 
27 AHN, Inqu., Leg. 1679, Images 1079-1088. 
28 AHN, Inqu., Leg. 1679, Image 618. 
29 AHN, Inqu., Leg. 1679, Image 643. 
30 AHN, Inqu., Leg. 1679, Image 1030. 
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witches and female witches to eat little by little…. and made them swallow a 
green drink…. and later a bitter [concoction]… and their guts repulsed it… and 
they vomited everything… and they said [the Devil] was the real God… and that 
they took him for their God…31  
 
In the depositions of Amozena and Soraburu, they maintained that adult witches participated in 
an inverted Catholic mass in which they obeyed a priest-like figure (the Devil) who blessed and 
distributed the sacramental bread (“a black thing”) as well as sacramental wine (the green and 
bitter drinks). As Homza asserted in her book, the inversions of Catholic ceremonies like the 
Mass would have underscored to inquisitors that youths had entered “an opposite religious 
universe” that posed threats to their spiritual well-being. By describing inverted Catholic 
traditions, whether it was attending the Devil’s Mass or genuflecting to him, these young 
suspects accentuated that observing adult witches revering the Devil threatened to undo their 
understanding of fundamental Catholic teachings.32   
 After providing an account of what other witches did at the coven, the young suspects 
then related how they first came to revere the Devil. The youngsters detailed their initiation to 
the coven by the Devil, who forced them to proclaim him as their God, to glorify him, and to 
renounce key features of Catholicism including God, the blessed Mother Mary, baptism in the 
Catholic Church, their godparents, and all of the saints. For example, fourteen-year-old Thomas 
de Saldre expressed that “he denied the blessed mother and the saints of heaven and the Holy 
Father and his godparents and the sacraments of the Catholic Church.”33 The witches and their 
young initiates would then give the Devil a gesture of respect by kissing him on his rear end, 
below his tail.34 In addition to revering the Devil, the young suspects allegedly had to watch him 
 
31 AHN, Inqu., Leg. 1679, Image 1080. 
32 Homza, "Village Infernos and Witches' Advocates,” Chapter 2, pp. 15-16. 
33 AHN, Inqu., Leg. 1679, Images 1691-1703. 
34 The children recount how the Devil would “raise his tail” so the witches could “kiss the area below the tail” and 
“in the posterior part.” See Maria de Ainz’s confession: AHN, Inqu., Leg. 1679, Images 595-602. 
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engage in sexual activities. The youngsters remarked that the Devil had carnal relations with 
people of all genders and ages, and mainly adult women and men in the coven. In some 
instances, the young witches themselves would even have carnal relations with the Devil; 
sixteen-year-old Gracia Maria Perez de Arralde explained that she saw “the goat have sexual 
relations many times with girls.”35  
 Once the youths furnished a description of the Devil and their relationship to him, they 
spelled out their specific duties at the coven. One of the chief duties of young witches was to 
guard toads. They purportedly used white rods, which resembled the ritualistic bars carried by 
village authorities, to guard toads of different colors and as many as 30 at a time.36 One such 
example of youngsters guarding toads can be found in the deposition of fifteen-year-old Hipolita 
de Arbiza. She stated that her maestra Magdalena de Argarate “took her to the side of the coven 
where there were boys and girls guarding toads with white rods in their hands, and… the said 
Magdalena handed her a white bar like the others had and a toad to guard dressed in a bell and 
black velvet.”37 Twelve-year-old Mariana de Apechea similarly described the young witch’s duty 
to guard toads as she explained that her maestra “took her to her peers of the same age who were 
guarding the toads with white rods in their hands… [Apechea] confessed that she was also given 
a white rod in her hands and a toad dressed in velvet and a bell.”38  
The repetition of velvet in the accounts of Arbiza and Apechea is significant considering 
that this material was an extreme luxury in early modern Spain owned by a few wealthy 
 
35 AHN, Inqu., Leg. 1679, Image 1399. 
36 Fourteen-year-old Agueda de Murua allegedly guarded 30 toads at the coven. See AHN, Inqu., Leg. 1679, Image 
1224. 
37 AHN, Inqu., Leg. 1679, Images 735-743. 
38 AHN, Inqu., Leg. 1679, Image 752. 
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people.39 If only the elite owned velvet, then its appearance in the trials of commoners such as 
Arbiza and Apechea would have challenged the expectations of inquisitors who likely believed 
that only the rich owned velvet. Hearing about toads clothed in velvet would have presented 
another inversion in the witches’ statements, because at this time only the elite wore that 
luxurious material, and certainly not non-human, ugly toads. The toad dressed in velvet and 
wearing a bell presented yet another layer of inversion to inquisitors since in early modern Spain, 
sheep, goats, and cattle typically wore bells so that shepherds could find them. Here, an inversion 
of pastoral life exists given the fact that the toads—not sheep, goats, or cattle as was expected—
donned bells so that the witches—and not shepherds—could locate them. Altogether, the young 
witches’ vivid details of the coven likely served to convince inquisitors that the youths had 
indeed been there. It is also worth noting that historian Stuart Clark has described how early 
modern Spain was founded on binaries between good and evil, and that inversions of these 
binaries represented evil. The detailed inversions that youngsters mentioned would have thus fit 
the inquisitors’ general expectations of the diabolical world and thereby persuaded them that the 
youths had really become witches.40  
After the youngsters guarded toads, the adult witches would violently strip the creatures’  
flesh off with their teeth and hands, place the amphibians in a boiling pot, and ultimately kill 
them. The adult and child witches alike then allegedly pulverized the dead toads and used their 
remains in soups and unguents.41 The young witch suspects’ appalling statements about stripping 
the skin off toads likely produced a dramatic effect on inquisitors. These grotesque details about 
 
39 James Casey argued that in early modern Spain velvet was sign of great wealth which only a few citizens had. See 
James Casey, Family and Community in Early Modern Spain: The Citizens of Granada, 1570-1739 (Cambridge, 
UK: Cambridge University Press, 2007), p. 18. 
40 See Stuart Clark, Thinking with Demons: The Idea of Witchcraft in Early Modern Europe (Oxford, UK: Oxford 
University Press, 1999). 
41 Children such as Mariana de Apechea recounted that the witches “stripped the toads with their teeth… and killed 
them in a big pot… and then pulverized the toads to put in soup.” See AHN, Inqu., Leg. 1679, Images 752-754. 
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flaying toads indicate that young witch suspects may have genuinely had a broad imagination 
about the diabolical world. These details could also reveal that youngsters creatively inverted the 
practice of butchering common animals such as pigs, goats, and sheep with tools: instead, they 
skinned toads—which were not a common food source—with their teeth and hands.  
After describing their duty to tend to toads in the coven, the youths would then conclude 
their narratives by naming accomplices. Between 1608 and 1612, inquisitors pressed young and 
adult witches alike to produce a list of people whom they allegedly saw there.42 As a result, 
young witches provided an extensive list of their accomplices at the aquelarre, who were not 
restricted by gender or age, given that accomplices were male, female, young, and old. In 
general, it seems that youngsters did not list accomplices in any particular order. Twelve-year-
old Joana de Arbiça reported that she regularly saw a diverse group of accomplices at the coven 
including: 
The sons of Magdelena Miguel and Joanes de Bustio who were eight and six 
respectively, Joanes de Triarte… who was sixty years old…. Thomas de Yriarte 
aged 20 years…. Joanes de Machineinea…. Magdalena de Argarate…. Joanes de 
Cugarra who were all sixty years old…. Joanes de Cugarramurdi who was fifteen 
years old…43    
 
Like other child witches, Arbiça named both male and female accomplices as young as six and 
as old as sixty. It turns out that teenagers also delivered equally diverse lists of accomplices, 
albeit with more details. Nineteen-year-old Hipolita de Arbiza insisted that she saw the following 
assortment of people at the aquelarre: 
The Widow Magdelena de Argarate, her sister Maria de Argarate, Joanes de 
Çugarramurdi aged sixty, Joan de Machinena… of thirty-four years of age… 
Joanes de Yriarte and Quiteria of Estebania of sixty years and their son Thomas 
de Yriarte of twenty years of age…. Joanes de Çala and his wife Theresa de 
 
42 Homza, "Village Infernos and Witches' Advocates,” chapter 2, p. 41. 
43 AHN, Inqu., Leg. 1679, Image 771. 
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Elizatea of sixty years of age and their son Gregorio de Çalade of eighteen years 
of age and who made soups and sauces in all of the aquelarres.44 
 
Here, Arbiza went beyond giving a list of names and ages by including details about the 
relationships of people she supposedly saw at the coven; she explained how some witches were 
the sisters, wives, or sons of other named accomplices. While some youngsters consistently 
furnished the ages and relationships of accomplices, others did not. Youngsters such as eleven-
year-old Joanes de Picabea omitted most of the accomplices’ ages: 
Joanes de Abraham alias de Aranoz who held the tambourine, Joana de 
Verahas de Abraham wife of the said Joanes de Abraham, Myn de Aranaz 
son of the said Abraham Maçero… Phelipe Viscancho, the tambourine 
player of the witch gatherings, the daughter of the said Phelipe of the age 
of eight and whose name they did not know…. Margarita de Vescancho, a 
widow…45 
 
In a similar manner to Arbiza, Picabea buttressed his list of accomplices by giving their names 
and relationships to one another, but he also added their specific roles in the coven. The one time 
he did cite an accomplice’s age was when introducing the nameless eight-year-old daughter of 
Phelipe Viscancho, as if to highlight that some of his accomplices were very young children. 
On the other hand, select teen witches such as nineteen-year-old Gracia de Lizarraga 
completely omitted ages from her list of accomplices: 
[She saw] Cathalina de Antioco… widow, Gracia de Anticio, who married 
a stonemason and was the daughter of the said Cathalina…. Magdeleno of 
Dindux… Graciana de Yrugoyen, an old woman and widow …. Joanes, 
the grandson of the said Graciana, an unmarried young man, and Phelipe 
de Viscancho arrivero, an unmarried man who held a tambourine in the 
witch gatherings…and these were the neighbors and residents of the said 
village of Lesaka and she knew all of them and that each and every one of 
them were witches because she saw them at the witch gatherings and on 
certain nights every week they danced and jigged with the Devil and spoke 
and communicated with [him] and gave reverence to him and to Catalina 
de Antioco [the queen of the coven] and held him as their God and adored 
 
44 AHN, Inqu., Leg. 1679, Image 745. 
45 AHN, Inqu., Leg. 1679, Image 884. 
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him and kissed his rear end below the tail… and [he] made the witches 
know him carnally.46 
 
Even though Lizarraga excluded the ages of her accomplices entirely, she compensated for this 
lack of information by purveying these individuals’ names, genders, relationships, stations, and 
jobs in the coven; for example, she named the stonemason’s wife Gracia de Anticio, the young 
and unmarried grandson of Graciana named Joanes, and Viscancho, the tambourine player at the 
witch gatherings. Lizarraga later explained how all of these accomplices partook in the witch 
gatherings by dancing, communicating, kissing, and having sex with the Devil. The reason 
young witches provided such diverse background information about their accomplices was two-
fold. In the first place, furnishing such lists appeased inquisitors who demanded to know 
accomplices:  the fourteenth and final question the Suprema instructed inquisitors in the field to 
ask was for the identities of the witches’ accomplices. Furthermore, youngsters furnished these 
comprehensive lists to give inquisitors concrete details about the people who attended the coven 
and in turn convince inquisitors, themselves, and their parents that they had actually been there.47 
The very last component of the youngster’s deposition was a statement about how they 
had erred against the Church. For instance, the nine-year-old Maria de Yturria insisted at the end 
of her confession that she had: 
denie[d] God and the Virgin Mary his Mother and the saints and her baptism and 
her confirmation and all Christians and her relatives and her godparents… she had 
taken the Devil as her God and Lord… but now knows the Devil is not and could 
not be God, and that he would only take her to hell, and for this reason, she left 
 
46 AHN, Inqu., Leg. 1679, Image 900. 
47 These details about accomplices were crucial for inquisitors who wanted to locate accomplices in the event they 
chose to investigate these accomplices as suspects. Inquisitor Leon Aranibar wrote to the tribunal in Zubieta: “The 
declaration of the accomplices that goes into the reports that I receive, may seem confusing to Your Holiness, 
though not putting down distinctly the names and reputations of the persons named, and whose son or whose 
husband or wife, but for this place it’s very distinct and clear, because as they depose, they go by houses, naming the 
houses by their name, and so there cannot be any error here.” This quotation underscores that there existed a 
dialogical relationship between comisarios and children; the comisarios knew they needed identifying information 
from youngsters to locate accomplices at a later date. See AHN, Inqu., Leg. 1679, Image 3. 
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the witches’ sect and has not returned to it or the coven… and knows only God in 
whom she believes and adores…48   
 
In another instance, the fifteen-year-old Gracia Catalina de Alonso made a similar statement 
about having rejected Christianity at the end of her confession, as she accentuated how she had: 
denied God our Lord and the Holy Mother Mary and the sacraments of the Church and 
the saints of Heaven and her relatives and her godparents, and took the Devil as her God 
and Lord and kissed his rear end… [and] she confessed with shame… that she had denied 
God and everything about the faith of Jesus Christ and her baptism… [and] she had 
parted from the Holy Faith and the Church… and she now knows for certain that it is 
better than the witches’ sect, which is an illusion of the Devil.49  
 
As these examples and numerous others indicate, the conclusion of the youngsters’ depositions 
remained the same: the young witches explained how they had wrongly rejected Catholicism but 
later wanted to reconcile themselves to the Church. It stands to reason that by detailing how they 
were baptized in the Catholic Church, then converted to the Devil’s sect, and later begged to 
return to the faith, that the young suspects sincerely had a spiritual conflict. It is also possible 
that these youngsters gave such details because they wanted to make their desire for 
reconciliation more credible to inquisitors.  
The common narrative arc in the youths’ depositions thus exhibits that the comisarios 
applied some of the Suprema’s 14 questions consistently. To a certain degree, then, information 
did successfully move through the hierarchical line of command from the Suprema to the 
inquisitorial employees questioning young witch suspects in the field. The youths’ depositions 
not only followed a similar chronological narrative, but also commonly contained number 
symbolism. Interspersed throughout the trials were various religiously significant numbers 
including the figures three, four, nine, and twelve. Several youngsters repeated the number three, 
which is a significant figure in the New Testament: there exist three theological virtues presented 
 
48 AHN, Inqu., Leg. 1679, Images 907-916. 
49 AHN, Inqu., Leg. 1679, Images 967-974. 
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in 1 Corinthians 13:13 (faith, hope, and love), three periods of history demarcated by Luke called 
aeons, and three entities which represent God (the Father, Son, and the Holy Spirit). Other 
youths from the witch-hunt frequently included the number four in their depositions. This 
number represents perfection and surfaces often in the Bible; in the Book of Daniel alone there 
are four kingdoms, four winds, four animals, and four kings.50 One appearance of the numbers 
three and four can be seen in the deposition of the twelve-year-old child witch Graciana de 
Larralde. Graciarena proclaimed that after her initiation to the Devil’s sect, she went to the 
“aquelarres… and continued to do so for many years and three to four times each week.”51 This 
was not an isolated incident. Nearly half of the young witches, or 21 of the 47 suspects including 
nineteen-year-old Gracia Maria de Azaldeguirda, discussed in their depositions how they “were 
brought [to the coven] three nights per week on Sundays, Wednesdays, and Fridays.”52 
Creativity With Numbers in the Young Witches’ Confessions 
The youngsters did not just mention the numbers three or four. Apart from these figures, 
some of the young witch suspects included the number nine in their depositions. This figure 
represents finality in Christianity and arises 49 times in the Bible; Jesus reportedly died during 
the ninth hour, there are nine spiritual gifts from God in the Bible, Jesus visited his apostles nine 
times after his resurrection, and this figure is a magical reinforcement of the Trinity as three 
times three equals nine.53 Given the number nine’s frequency in the Bible, it is not surprising that 
it turns up in Maria de Yturria’s deposition. In her statement, nine-year-old Yturria maintained 
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that after her initiation to the Devil’s sect, the female witch who enticed her to the coven named 
“Cathelina de Topalda brought her to the aquelarre nine times.”54  
 Much like the number nine, another religiously significant figure that occasionally 
surfaced in the youths’ depositions was the figure twelve. In some of the depositions, the 
youngsters mentioned this number that crops up frequently in the Bible: there are 12 tribes of 
Israel, 12 apostles, and 12 thrones and 12 garments in the Book of the Resurrection According to 
Bartholomew.55 One such example of the number twelve in the youngsters’ depositions occurs 
with Maria de Garagarz’s testimony. Garagarz relayed how during her first visit to the coven, the 
witches “gave her a dozen hazelnuts and she ate them.”56 As this variety of numbers ranging 
from three to twelve reveals, number symbolism was common among the youngsters’ 
depositions. The numbers the youths mentioned, though, could vary. 
 Creativity with Shrines 
As it turns out, the youngsters’ depositions varied more than just in terms of the numbers 
they mentioned. Youths provided different tales of their initiation to the Devil’s sect and certain 
young suspects offered details about their bewitchment at saints’ shrines. Unlike the majority of 
the 47 young witches, the seventeen-year-old Gracia Sabadina de Echero described how during 
her first visit to the coven, “she went on foot and was taken close to the shrine of Santa Barbara, 
where she saw many men and women dancing…”57 The fifteen-year-old witch suspect Juanes de 
Oyar Zabal likewise recalled how he too was “taken to the shrine of Santa Barbara” where the 
aquelarre was located.58 The only other young witch who mentioned the shrine of Santa Barbara 
was nineteen-year-old Gracia Garcia de Gortegui Frances, who was “taken through fields but 
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whose face was first covered in an ointment before going to the shrine of Santa Barbara, which is 
near the mountain of Jasquibel where there were many men, women, boys, and girls 
dancing…”59 Only one other young witch referred to a shrine at all: the sixteen-year-old Gracia 
Maria Degar, who recounted that “her maestra took her by the left hand to the witch gatherings 
and covens via the fields and [during her] second [visit to the coven] she was taken to the shrine 
of St. Elmo.”60  
While most other witches simply gave an immediate confession and identified the person 
who first took them to the coven, these four young witches embellished the tale of their 
bewitchment by mentioning a motif in Spanish Catholicism: the shrine. Visits to the saints’ 
shrines to worship the Devil present additional inversions of Catholic orthodoxy in the 
youngsters’ testimonies. Yet again, the youths’ unique details about visiting various saints’ 
shrines reinforces the creativity that they exercised when delivering their testimonies, and also 
indicates that they may have added such details to increase the drama of their confessions and 
thus convince inquisitors of their need for reconciliation.61   
Creativity with Food  
 Further evidence of variety in the young witch suspects’ depositions can be found in their 
references to a wide range of foods connected to the Devil’s sect. Most youths alluded to witches 
enticing them using apples. Some, however, mentioned foods that were commonly found in the 
villages, such as the chestnut, a staple among villagers.62 It is interesting, then, that the young 
suspect Gracia Catalina confessed that on the first night she visited the coven “her maestra gave 
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her cooked chestnuts, which she ate.”63 In addition to chestnuts, twenty-year-old Gracia de 
Amozena also mentioned another food common among villagers: bread. According to Jodi 
Campbell, bread was a key part of the Spanish diet. She explained that bread was especially 
important in early modern Spanish villages; Campbell cited Antonio de Guevara’s sixteenth-
century treatise Menosprecio de Corte y alabanza de aldea (Disdain of the court and praise of 
the village), which stated that villagers consumed “bread of white flour, well milled, prepared 
slowly, thrice sifted, baked in a large oven, made with good water, white as snow and soft as a 
sponge.”64 In her confession, Amozena articulated that “her maestra Domincha de Celayeta gave 
her a little bit of very white bread, which she ate.”65 It is possible that Catalina and Amozena 
referred to common foods like chestnuts and bread because they had to offer concrete details to 
inquisitors about what they ate at the coven, and at that moment, their imagination failed them. 
Amozena’s confession, however, had a more religious element than Catalina’s because she 
described visiting a coven where she ate bread, a food traditionally associated with the flesh of 
Jesus Christ in the form of the Eucharist consumed during Mass.66 It seems probable, then, that 
Amozena emphasized consuming the very symbol of Catholicism, bread, in the coven to 
showcase her heretical actions and consequently persuade inquisitors of her need for 
reconciliation to the Catholic faith.  
In parallel with Amozena, Gracia Maria de Haldias and a few other youngsters included 
yet another common food in villages: meat. In her confession, Haldias remarked that “some 
nights [witches] would set the table in the aquelarre and she recognized a black thing on it 
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resembling meat.”67 Here, the “black thing” which looked like meat was in fact a toad. The 
presence of toad meat at the coven signified numerous inversions. In the first place, meat was a 
principal component of the ordinary person’s diet in early modern Spain. City governments and 
churches alike fed meat, such as pork or beef, to impoverished people and prisoners. Garrido 
Arranda substantiated this claim by asserting that the typical diets of the lower, middle, and 
upper classes of sixteenth-century Spain consisted of regular quantities of animal fat and meat. 
Bertrán Pujol similarly approximated that the typical family in seventeenth-century Mallorca ate 
small amounts of pork, fish, or cheese.68 In describing the consumption of meat—which 
normally would have been pork or beef, and pink—as a “black thing” resembling a toad, Haldias 
inverted a common food in village life just as Amozena did with bread. By highlighting that she 
participated in a coven where witches ate toad meat, Haldias may have inverted a basic paradigm 
for shock value to compel inquisitors to believe her confession and reintegrate her into 
Catholicism. 
Apart from elaborating on common foods, youngsters also inserted delicacies into their 
confessions. For instance, in nineteen-year-old Hipolita de Arbiza’s deposition, she discussed 
how she accepted an apple but also various “delicacies.”69 According to fifteen-year-old Maria 
de Garagarz, witches also drew her into the coven with the delicacy of “a dozen hazelnuts, which 
she ate.”70 Garagarz’s reference to hazelnuts would have been significant as they were expensive 
and reserved for the upper class.71 Like other young witch suspects, Garagarz inverted a part of 
the early modern Spanish diet, hazelnuts, by transferring them from the plates of nobles to the 
hands of a witch suspect. Furthermore, the presence of hazelnuts in the coven represented a 
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religious inversion. In seventeenth-century Spain, hazelnuts or “filberts” were often associated 
with St. Philbert’s feast day in August because they were harvested at this time of the year.72 It is 
possible that Garagarz spoke of eating hazelnuts, which were associated with a feast day, in the 
context of the coven to invert a Catholic tradition. Just like Catalina, Amozena, Haldias, and 
Arbiza, Garagarz may have blended Christian traditions with that of the Devil’s sect to convince 
inquisitors of her need for reconciliation. 
Creativity with the Devil 
 Some youngsters’ depositions also differed from the common narrative of their peers in 
the way that they described the Devil’s appearance. In most of the narratives, the youths 
characterized the Devil as a goat who sat upon a throne and had three horns in his head, the 
middle of which provided light to everyone in the aquelarre. Young witch suspects such as Maria 
Gomez, however, declared that the Devil was “a big and ugly goat [who] appeared with four 
horns in his head that gave off light.”73 Other youths not only changed common notions about 
the Devil’s appearance, but added their own details about him as well. Children like Maria de 
Yturria stated that the Devil was “black” and “ugly.”74 Gracia de Lizarraga supplied information 
about the Devil’s entire body when she proclaimed that she saw a “goat with the face of an ugly 
man and horns in his head and claws in his feet.”75 Mariana de Apechea did not simply articulate 
that the Devil sat atop a throne, but also declared that she saw him on one with “a seat of the 
color yellow.”76 By adding another horn to his head, specifying the color of the Devil, attaching 
claws to his feet, and changing the color of his throne, some youths personalized their depiction 
of the Devil with new details.   
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A couple of young witches went even further in changing commonly held notions about 
the appearance of the Devil by describing him as a shapeshifting entity. One such child, Joanes 
de Ugarte, spelled out how the Devil could change his looks: he allegedly “presided over the 
coven in the figure of a goat and at other times as an ugly man or a beautiful one…”77 A handful 
of other young witches depicted how the Devil could manipulate his looks to the point that he 
transformed himself from a goat into a different animal altogether. For instance, fifteen-year-old 
Gracia Macusso of Marquesarena confessed that she “adored the Devil… [who appeared] in the 
figure of dogs and cats.”78 In another example, seven-year-old Gracia Maria Yanci encountered a 
Devil at times in the form of a goat or “in the shape of a cat.”79 In yet another instance, the 
seventeen-year-old Sabadina de Echero first identified the Devil as a “demon in the figure of a 
goat seated on a chair and who had three horns in his head, the middle of which gave off light.”80 
Just a few sentences later in her deposition, Echero added that at the hours of ten or eleven at 
night, the Devil had “a figure like a cat.”81 The Devil’s assorted appearances as a goat who could 
transform into other animals substantiates once more that the youngsters did not always provide 
a consistent narrative in their depositions to inquisitors. Moreover, instead of only associating the 
Devil with a goat in their depositions, some youths added unique details of their own by 
identifying him as a shapeshifting entity who could appear as a man, cat, or dog. By deciding to 
describe the Devil’s transformation into a cat or dog, the youngsters also chose how to respond 
in a distinctive way to the Suprema’s question about whether there were felines or canines at the 
coven. 
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 Apart from providing different descriptions of the Devil’s appearance, the youths 
depicted his actions at the coven in various ways. Joanes de Soraburu painted a portrait of a 
“Devil who gave a ceremony and said mass.”82 Maria Gomez detailed how the Devil exchanged 
money with the witches; she claimed that the Devil “gave the said [Gomez]’s maestra eight 
reales.”83 Once again, it becomes clear that the youngsters added their own details about the 
Devil’s actions to their depositions, whether it was explaining how he led Mass at the coven or 
exchanged money with witches. 
Creativity with their Own Activities 
 Youths also added their own details about their actions in the coven. They provided a 
variety of accounts about how they initially came to attend the witches’ gatherings. Youngsters 
such as Maria Chipi de Barrene displayed self-awareness in their confessions: she said she was 
born a witch and remembered nothing about joining the Devil’s sect or denying God. More 
specifically, Barrene expressed to comisarios that “she had been a witch in all the time of her 
memory and had gone to the aquelarres and gatherings of witches, and she did not know who 
took her there first.”84 Other youths, such as eleven-year-old Sabela de Gizon, underscored in 
their confessions the vivid recollections they had about revoking their Christianity and the force 
that the witches used to convert them to the Devil’s sect; according to Gizon, “if she did not deny 
God, her maestra Ynesa [de Gajon] would whip and burn her, so she reneged [the Catholic 
Church] out of fear.”85  Here is even more proof of the variety in the youngsters’ revocations of 
Christianity, and more generally, the variety in their confessions. It seems that some of the young 
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suspects alluded to the pressures which caused them to become witches in order to diminish their 
responsibility for joining the Devil’s sect. 
 Not only did the youngsters delineate how they revoked their Christianity, but what 
ensued afterward. Upon revoking their Christianity, the youths became members of the Devil’s 
sect who could bear witness to the activities at the coven. Among these activities was revering 
the Devil. In general, the youngsters explained how they revered the Devil by kissing him on his 
rear end. But this was not always the case. The youngsters revered the Devil in other ways too, 
specifically by genuflection. Maria Goyancebe included information about how witches 
genuflected to the Devil; she reported that the witches “obeyed and adored and kneeled [before 
him]… and that she had done the same.”86 Only one other young witch described genuflecting to 
the Devil: sixteen-year-old Joanes de Ugarte. Ugarte claimed that his “master made him kneel 
before the Devil and tell him he denied God our Lord and the Holy Mother Mary… and all the 
sacraments.”87 Genuflection was thus one way in which the young witches’ statements about 
revering the Devil differed: most youths consistently depicted how adult witches genuflected, but 
in these unique cases, the youngsters genuflected as well. 
 Another way in which young witches’ statements about the Devil differed was that some 
discussed fire. Most of the youngsters simply stated that the Devil appeared as a goat seated on a 
throne. A few, though, including eighteen-year-old Gracia Maria de Haldias, added that the 
Devil sat at the center of the coven where he “had carnal relations in a very large fire.”88 Another 
teen, fifteen-year-old Gracia Macusso, explained that she had “seen many male and female 
witches who adored the Devil… [and] who repeatedly made large fires and put witches in them 
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and that no one would burn or be harmed by the fire…”89 By placing the Devil outside of the 
context of his throne, the youths diverged from the typical narrative about the Devil’s actions. 
This divergence underlines the fact that the youngsters’ depositions were not identical. 
 The youngsters’ depositions varied also in their descriptions of sexual activity in the 
coven. For the most part, adult witches depicted sexual relations in their narratives. In some 
instances of the Zugarramurdi witch-hunt, the young witches also mentioned carnality in the 
coven. Teenagers such as sixteen-year-old Maria Gomez recounted how at the coven “men and 
women joined together sexually.”90 In select cases, young witches described encountering the 
Devil carrying out carnal relations at the coven with adult and young witches alike. Fourteen-
year-old Thomas de Saldre witnessed “the Devil having carnal access with women.”91 Twenty-
two-year-old Juanes de Soraburu likewise “saw in the aquelarres the Devil having carnal access 
with women…”92 Seventeen-year-old Juana de Aldeco explained that another group of people 
also partook in the Devil’s debauchery: men. Other youngsters also described how the Devil had 
sex with both adult and young witches, especially female ones. Seventeen-year-old Juana de 
Aldeco stated “that the Devil had carnal relations with women and daughters, with whom he had 
done so many times…”93 In Maria de Aldecoa’s deposition, she told comisarios that “the Devil 
had sexual intercourse with women and female children and did so many times and also with 
men…”94 In these instances, the youngsters offered disparate accounts of carnality at the coven, 
ranging from Gomez’s story of male and female witches engaging in sexual activities to Saldre, 
Soraburu, Aldeco, and Aldecoa’s tales of how the Devil participated too. It becomes evident 
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once more that while the youths’ depositions may have shared a common chronology and certain 
numbers, they also varied, whether it was in the ways they spoke about saints’ shrines or 
carnality. This variety of answers in the youngsters’ depositions reinforces my finding that the 
youngsters did not answer questions from comisarios in an identical manner. On the contrary, the 
young witches offered different details from one another, underscoring that the Spanish 
Inquisition’s deposition process was not nearly as uniform as one might expect. 
Creativity in the Confessions According to Geographic Regions 
The variety in the youngsters’ depositions does not appear to correlate to age or gender, 
but sometimes, youths from particular communities offered more homogeneous testimonies. 
Youngsters from the northern Basque village of Fuenterrabia had especially similar depositions 
with common features. Some of the young witches from this village began their depositions by 
pointing to a female maestra who bewitched them: Ynesa de Gajon. Sabela de Gizon explained 
how “Ynesa de Gajon… took her to a field where there was a lot of grass and a black figure with 
three horns sitting in a chair…”95 Gracia Maria Degar similarly expressed how “Ynesa de Gajon 
made her into a witch.”96  
 Young witches from Fuenterrabia such as Joanes de Ugarte and Sabela de Gizon also 
expressed how maestras enticed them to the coven with a particular food: black millet. In June of 
1611, Ugarte asserted that “a woman… made him a witch and one day said she wanted to take 
him to a certain place that he should follow her to and she gave him a little millet to eat in his 
house.”97 Also in June of 1611, Gizon claimed that “one day Ynesa de Gajon Francesco, the wife 
of Pedro… took her to her house and gave her a bit of black millet to eat and which she ate…”98 
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Young witches from Fuenterrabia may have attended the auto-de-fe of 1610 and heard 
inquisitors there state that witches typically ate black millet at the coven. These young witches 
may have also heard this information secondhand, from each other, their parents, relatives, or 
other members of their community. Regardless, the young witches from Fuenterrabia exhibited 
creativity in their confessions because they alone—and not witches from other villages—
mentioned consuming black millet at the aquelarre. It seems unlikely that youths from such 
distant villages like Fuenterrabia would have been able to travel to Logrono for the auto-de-fe of 
1610. This insinuates that youths or adults from very far-away villages somehow talked to young 
witches from Fuenterrabia about black millet – which inquisitors mentioned at the auto-de-fe of 
November of 1610 – and yet, there is no evidence about how that idea might have been 
communicated to them. 
Not only did youths from Fuenterrabia include unique details about their enticement to 
the coven, but also about the activities they saw upon joining the Devil’s sect, such as playing 
ball. Joanes de Oyar Zabal remarked that “her master took her away to the side [of the coven] 
where she saw people dancing and playing ball.”99 Beltran de Echegaraz similarly commented 
that “her master brought her to the fields at night and different locations… [and] all five times 
she saw the witches dancing and playing ball.”100   
 There is even more evidence that youths from Fuenterrabia shared a similar narrative in 
their depositions: toward the end of their statements, Gracia Maria de Azaldeguirda and Gracia 
Maria Degar expressed a fear of fire. Azaldeguirda told inquisitors that at the coven, the Devil 
threatened to “burn them in a fire.”101 Degar likewise articulated that “she did not want to renege 
[God] but [her maestra] Ynesa told her to renege [God] or they would burn her in the fire where 
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they were and because of this she became scared that she would be burned so she denied God our 
Lord…”102 From this evidence one sees that from start to finish, the depositions of youths from 
Fuenterrabia included distinct details about the coven such as their unique enticement to the 
Devil’s sect, special foods, and the mention of fire—all of which cannot be found in other 
youngsters’ testimonies.  
 Additional proof that youngsters from particular communities delivered more 
homogeneous testimonies can be found in depositions from the Basque village of Yanci. The 
youths from Yanci all commenced their depositions by identifying a specific maestra responsible 
for bewitching them: Magdalena de Argarate. Twelve-year-old Juana Fernandez de Arbica 
affirmed that “Magdalena de Argarate bewitched her in July of 1608 by giving her nuts to 
eat…”103  Another twelve-year-old, Mariana de Apechea, “confessed to being a witch and that 
Magdalena de Argarate, widow of Juan de Bustioza Cantero, had bewitched her… and to take 
her for the first time [to the coven], [Argarate] gave her four nuts.”104 In yet another instance, 
fifteen-year-old Hipolita de Arbiza “confessed that she was a witch and that Magdalena de 
Argarate, the widow of Joanes de Bustioza Cantero, had bewitched her.”105 The repeated 
mention of one maestra, Argarate, in the youngsters’ testimonies in Yanci suggests that 
youngsters and their relatives of this village may have agreed on a master witch to include in 
their confessions, thereby reinforcing that the Zugarramurdi witch-hunt was likely a community-
driven event.   
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 Even more proof of the youths’ homogeneous depositions in certain villages can be found 
in testimonies from the village of Ciga. The two young suspects who came from this area alleged 
that the Devil forced them to consume poison. Joanes de Soraburu maintained that  
he saw the Devil make a ceremony and give mass… and that after he gave all the 
female and male witches a little to eat and swigs of a green drink which was 
bitter… and made him vomit… [and] everyone then started to revere the Devil 
and think he was truly God.106  
 
Like Soraburu, Maria de Ainz also confessed that the Devil forced her to eat poison:  
She said that she had seen this goat many times saying mass and a black thing or a 
type of communion which she had received a few times and which was bland 
and… caused stomach pain and did not bring peace but made her vomit and when 
she returned to her house she continued to be unsettled and vomited…107   
 
Both Soraburu and Ainz gave a similar depiction of the Devil, who hosted mass and delivered an 
inverted Eucharist to the witches. Both youngsters also described inversions of a Catholic 
tradition: instead of bringing them peace, as Communion would, the Devil’s Eucharist led to 
their “unsettled” mental state and malaise from stomach cramps. In Ciga and other areas of 
Navarre, it seems that village conversations about the Devil and his brood may have landed on 
these particular details. 
External Influences on Young Witches’ Confessions  
 Nearly identical testimonies from particular communities suggest that young suspects 
were talking to each other and relatives about the activities of witches, and may have received 
coaching on how to describe the coven. But how else did these youths come to know what 
witches and did and what the Devil looked like? Henningsen was positive that the auto-de-fe in 
Navarre during November of 1610 galvanized the persecution. It was during this auto-de-fe that 
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inquisitors gathered before an audience of 30,000 people to deliver sentences to convicted 
witches that vividly depicted the alleged witches’ heretical activities at the coven.108  
Certain young suspects from Navarre appear to have borrowed some details from the 
inquisitors’ depiction of witches at the auto-de-fe of 1610 and injected them into their 
confessions. During this auto-de-fe, inquisitors rendered a lucid image of the coven as the cradle 
of heresy. Inquisitors began the auto-de-fe by stating that all witches were heretics because at the 
coven they “rejected Jesus Christ and his Holy Faith and the Holy Trinity and the holy 
sacraments and the Virgin Mary.”109 Inquisitors also supplied information about the logistics of 
the said heretical coven: witches met there at night three times a week on Mondays, 
Wednesdays, and Fridays, between the hours of nine and midnight. According to inquisitors, on 
these days the witches took prospective members from their beds, exited their homes through 
windows, and then flew with initiates through fields and mountains to meet at the coven.  
Inquisitors then proffered a description of the figure who took center stage at the coven: 
the Devil. He purportedly had a horn that emitted enough light to illuminate the aquelarre, 
presided over an altar, said Mass, distributed a black sacramental bread, furnished bitter drinks, 
gave penance, had sex with witches, and demanded that they kiss him on the left hand. 
Inquisitors also conveyed how witches interacted with the said Devil by “kiss[ing] [him] below 
the tail and on the left hand… and [he] was accompanied by a toad dressed in different colors… 
and [he] gave out money.”110  
When they were not revering the Devil, witches supposedly danced, committed carnal 
acts, concocted powders, cooked, and consumed a variety of foods including millet, meat, and 
frogs. Inquisitors additionally specified the role of youths in the aquelarre; maestras allegedly 
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“enticed children of a young age with ointments and then… flew them to a field called an 
aquelarre where the Devil and witches were… and gave them the job of guarding toads with 
rods.”111 Given that the auto-de-fe took place in November of 1610 and that multiple youths 
confessed to witchcraft later in 1610 and in 1611, it seems plausible that young witch suspects 
may have imagined the coven based on what they had heard from a triangle of influences: the 
auto-de-fe in Logroño, the comisarios who posed questions to them, and conversations with 
other young witch suspects, their parents, and community members. It is not surprising, then, 
that the details inquisitors provided about the coven in the auto-de-fe of 1610 are present in the 
youths’ confessions, along with the common descriptions made by other young witch suspects. It 
thus appears that youths parroted what the inquisitors and people around them believed to be true 
about the coven in an effort to make their confessions more believable. 
 But the youngsters’ descriptions of witches did not completely match those of the 
Inquisition. Inquisitors at the auto-de-fe of 1610 provided plenty of details about witches that the 
youths did not mention in their confessions: the Inquisition broadcasted that witches engaged in 
cannibalism, vampirism, the disinterment of corpses, and other activities that young suspects 
excluded from their confessions.112 The youngsters therefore echoed some of the Inquisition’s 
ideas about witches and not others, but they also infused their confessions with notions of 
witchcraft deeply rooted in Navarrese culture.  
One need look no further than documents from the witch-hunts in Navarre of 1540, 1575, 
and 1595 to understand that young suspects between 1609 and 1612 were repeating Navarrese 
concepts of witchcraft voiced for decades. To begin with, the youths of the Zugarramurdi witch-
hunt echoed statements made by witch suspects in 1540; both groups recounted stripping toads 
 
111 AGN, Caja 31404 CO_PS1 (a superscript), Leg. 66, N.15 
112 AGN, Caja 31404 CO_PS1 (a superscript), Leg. 66, N.15. 
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and cooking them to concoct unguents.113 Connections between the confessions during the 
witch-hunts of 1575 and 1609 are also evident. More specifically, one can draw parallels 
between the ten-year-old Miguel de Olaguë’s confession in 1575 and confessions made by young 
witch suspects of the Zugarramurdi witch-hunt decades later. Both entities described how the 
Devil sat in a great seat where witches could kiss his hands. Both groups also portrayed the 
coven in the same way: they mentioned shapeshifting in the aquelarre, where witches could 
transform into cats, dogs, and other animals.114 Yet another similarity surfaces between the 
confession of six-year-old Beltran de Barberarena in 1575 and young witches in 1611. 
Barberarena and the youngsters of the Zugarramurdi witch-hunt remarked that the Devil 
appeared as a black man and witches offered them unique foods at the coven, such as bread and 
hazelnuts.115 Furthermore, one can also trace the relationship between the two witch-hunts by 
examining how inquisitors from both events inquire about nakedness at the coven; in 1575 and in 
the Zugarramurdi witch-hunt, inquisitors asked alleged witches whether they left their homes 
with clothes on or undressed themselves at the coven.116  
Finally, one can also identify a relationship between the witch-hunt of 1595 and that of 
1609. In 1595, the fiscal interrogated a group of witch suspects who, like the youths tried during 
the Zugarramurdi witch-hunt, related that witches danced and played instruments such as 
tambourines at the aquelarre.117 They all illustrated the Devil in the same way, with two horns in 
his head and sitting on a gilded seat.118 What the many links between the witch-hunts of 1540, 
1575, and 1595 on the one hand and the Zugarramurdi witch-hunt on the other imply is that the 
 
113 Idoate, La Brujería en Navarra y sus Documentos, p. 288.   
114 Idoate, La Brujería en Navarra y sus Documentos, pp. 306-309. 
115 Idoate, La Brujería en Navarra y sus Documentos, pp. 345-347. 
116 Idoate, La Brujería en Navarra y sus Documentos, p. 310. 
117 Idoate, La Brujería en Navarra y sus Documentos, p. 360. 
118 Idoate, La Brujería en Navarra y sus Documentos, p. 360. 
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youngsters’ paradigm about witchcraft did not always match that of their contemporaries or the 
Inquisition’s version laid out in the auto-de-fe of 1610. It turns out that the youths’ paradigm also 
stemmed from long-held and preconceived notions about witchcraft passed down in Navarrese 
village culture. Youngsters therefore had some degree of autonomy in the ways that they 
imagined witches in their confessions. The combined influences of the Inquisition’s auto-de-fe in 
1610, other young witch suspects, parents, community members, and village culture appear to 
have resulted in the youths’ hybridized confessions, which came from both conferring with 
others and consulting one’s own imagination.   
Conclusion 
 Upon investigating the depositions of alleged young witches in the Zugarramurdi witch- 
hunt, one sees a different picture of the Spanish Inquisition than scholars have previously 
represented. Scholars have perpetuated the myth that the Spanish Inquisition had a clearly 
defined chain of command, with power resting with the central authority of the Suprema and 
trickling down directly to the comisarios in the field. With this belief, one might suppose that 
when the Suprema created 14 questions to pose to alleged witches, that the Inquisition tribunal 
would recommend these questions to officials in the field, the comisarios would then apply them 
consistently, and the youngsters’ responses would therefore be relatively consistent. While in 
most cases there was a consistent narrative in the youths’ depositions, there were also many 
remarkable differences. The young witches’ depositions did indeed share several features: they 
described being lured to the Devil’s gatherings by a maestra, recounted what occurred at these 
reunions, and then described returning home. But when youths offered different details about 
their bewitchment, ranging from the various shrines they mentioned to the unique ways they 
described the Devil, it seems that the comisarios might have improvised upon the Suprema’s 14 
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questions. The depositions of youths in the Zugarramurdi witch-hunt thus give readers a glance 
at the complexity of the legal processes of the Spanish Inquisition, which was not as centralized 
as historians previously believed. 
Furthermore, the youths’ depositions reveal their mental universe. A confluence of 
different factors shaped the youngsters’ notions of witchcraft. The overlaps between their 
testimonies and other young witch suspects’ confessions suggest that parents, relatives, and 
community members may have impressed certain ideas about witchcraft on their minds, or that 
the youngsters themselves were simply creative. The youths could have been affected by stories 
about the auto-de-fe, which spread everywhere and immediately; they also could have been 
affected by cultural traditions, given the resemblance between their descriptions of witches and 
the Devil, and depictions recorded in 1540, 1575, and 1595. The variety of influences on the 
youngsters from their family, community, the Inquisition, and village culture demonstrates that 
just as the legal processes of the Spanish Inquisition were complex, so too was the imaginative 
universe of youngsters making confessions to witchcraft during the Zugarramurdi witch-hunt. 
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Chapter 3: Emotional Displays and Social Pressure in the Revocations of Young Witches 
 
 
 
 
Figure 5: Image Source: AHN, Inqu., Leg 1679, Image 887. 
 
 
 Each of the manuscripts explored in this thesis consists of two parts. As assessed in the 
previous chapter, young suspects first confessed to practicing witchcraft. Here, I will turn to the 
young witches’ statements in which they revoked the confessions I have already assessed. 
Revocations theoretically should have been considered perjury since the youths revoked their 
original confessions, which had been given under oath.1 Perjury in turn could have been 
considered heresy. Such was not the case after the middle of 1611, however, when Inquisitor 
 
1 Homza, Spanish Inquisition, p. 50.   
  
  61 
 
Salazar Frías was on visitation and the Suprema in Madrid authorized him to hear revocantes, or 
people revoking their confessions to witchcraft.    
 Records indicate that Salazar felt guilty that he had turned away revocantes at the start of 
his visitation in May of 1611. A few of these revocantes were so desperate to retract their 
confessions that they were willing to run the risk of burning at the stake for lying under oath.2 
Salazar felt guilty for the revocantes’ spiritual suffering to the extent that on May 22nd, 1611, he 
wrote to his colleagues in Logroño to ask if he could interrogate individuals who wanted to 
revoke their confessions. His colleagues told him absolutely not, and Salazar initially gave way 
to their seniority. Soon, however, an internal war within the Logroño tribunal broke out, with 
Salazar in one camp asking to hear revocations and his colleagues, Inquisitors Valle and Becerra, 
in the other camp opposing his request. The Suprema gave Salazar permission to hear 
revocations and reconcile such persons back to the Church beginning on June 28th, 1611. These 
revocations were not only extraordinary because permission to hear revocantes reversed standard 
inquisitorial policy, but also because of the emotional tenor of the statements and the social 
pressures they reveal.3   
 Thus in the middle of 1611, Inquisitor Salazar and inquisition comisarios were officially 
allowed to receive witch suspects who appeared spontaneously to revoke their confessions. 
Salazar and the comisarios could ask adults and youths whatever questions they wanted, and the 
confessants could respond as they saw fit. Even though inquisitors’ voices dominated 
revocations because they conducted interviews with witch suspects, these interactions 
nevertheless furnish information about the revocantes’ perspectives, including the younger ones. 
The consistencies throughout the youngsters’ revocations demonstrate that young witches knew 
 
2 Homza, "Village Infernos and Witches' Advocates,” Chapter 4, p. 37.   
3 Homza, "Village Infernos and Witches' Advocates,” Chapter 4, pp. 17-37.   
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that inquisitors cared deeply about intention and expected people to exhibit remorse for having 
falsely confessed in the first place. To convince inquisitors that their intention to revoke was 
indeed genuine, young revocantes expressed a range of emotions, gave physical displays of their 
remorse for having lied in their confessions to witchcraft, and named agents of social pressure 
who forced their original confessions.  
Emotional Displays  
 
 That being said, in some of the revocations, displays of emotions are in short supply. 
Select young witches were more objective in their revocations and merely stated facts about their 
initial confessions. For example, seventeen-year-old Maria de Aldeco articulated that she 
 came solely to declare how she had been vexed and molested by some of her 
relatives and people in her house to confess that she was a witch because in the 
village it was said and suspected about her, and she only said she was such in 
order to free herself from these vexations, even though she was not a witch and 
had never been one…. and her accomplices were not [witches] either…. Through 
the interpreter, she said that everything she said [in her confession] was feigned 
and false and against all truth and that she had raised a false testimony…. and she 
retracted and revoked it and disowned it… and she is or was only moved to this 
revocation without any human interest and only for the discharge of her 
conscience and salvation of her soul…. and in this revocation she admitted to and 
held for certain and asked and supplicated to God our Lord to pardon her for this 
offense against God and made against the divine Magistrate and that this Holy 
Office have mercy on her. And this is the truth...4   
 
The revocations of Aldeco and other young witch suspects were sometimes more factual and to 
the point. Fifteen-year-old Maria de Garagarre of Oronoz simply stated the facts of how she 
came to make a false confession: 
She declared herself a witch before the Abbad de Urdax, comisario of this Holy 
Office…. And she said and declared this falsely and against all truth… moved by 
the forces and violence that were done to her by the Justicia and jurados of this 
village… The justices and jurados of the village held her prisoner for several days 
and she felt so threatened that she had no choice but to make a confession… and 
she said not only did they make her confess but also made her make a false and 
fake pot that seemed to be soup and ointments made by witches… she told 
 
4 AHN, Inqu, Leg. 1679, Exp. 2, Image 625. 
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jurados and the Justicia that she made this secretly in her house and later said that 
she brought this to the field to feed piglets… and this liquid was of a color 
resembling white… and that her confession about the pot was fiction[al]… and 
now she did not want any of this or the accomplices she named to be held as true 
and she was only moved to make this declaration and revocation to clear her 
conscience and she had no other reason or human motivation but to remedy her 
soul.5   
 
Garagarre and other youths’ revocations underline that some young witch suspects merely 
detailed the facts of their initial confessions. She pointed out the parties who forced her to make 
a false confession: justices and jurados. In doing so, Garagarre may have been attempting to 
place responsibility for her confession on local legal authorities. She likely also cited forensic 
evidence to reinforce the veracity of her revocation; Garragare apparently stressed to inquisitors 
that she had fabricated a fake pot with soups and ointments so that she would appear like a witch. 
By revealing the falsity of the forensic evidence cited in her initial testimony, Garagarre 
undermined her initial confession and emphasized the accuracy of her revocation. 
As Aldeco and Garagarre’s testimonies demonstrate, in generally no more than two 
pages, these youths outlined how they came to make false confessions. The narrative of the 
revocations generally described how a young suspect received threats to confess to witchcraft. 
The youth would then explain how such threats caused them to furnish false testimonies to 
inquisitors about their bewitchment. After explicating how they came to make false confessions, 
the young witch suspect would conclude their revocation by stating that they revoked in hopes of 
absolving their conscience and realigning themselves with God. Aldeco, Garagarre, and other 
youngsters’ revocations thus suggest that a contingent of young suspects revoked their 
confessions to witchcraft in the simplest manner possible, by solely relaying the objective facts 
of their confessions and omitting emotions from their statements. 
 
5 AHN, Inqu., Leg 1679, Exp.2, Image 637. 
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 Yet several other youngsters were much more expansive. For example, nineteen-year-old 
Hipolita de Arbiza did not simply provide the reasons that caused her to confess to witchcraft, 
but also injected emotions into her revocation: 
[Arbiza] came to say and declare how the confession she made before Don 
Domingo de San Paul Comisario of this Holy Office of the Inquisition…. that she 
was a witch and that other people she referred to in the said confession were 
[witches] as well…. This was false and against all truth and in this way she raised 
a false testimony and she was not and had never been a witch and did not know if 
the other people [she named] were. And the reason why she said so were the 
persuasions and death threats from her parents and relatives who made her 
confess that she was a witch because all of the children in the village said they 
saw her in the aquelarre of the witches and in this way she was scared and said 
she was a witch. And all of her confession was a lie and now she wanted to 
revoke and annul her confession, and she did not want to give credence to it… 
She said she was moved solely to discharge her conscience and remedy her soul 
and in this way she asked and supplicated to God our Lord to pardon her for the 
offense she had committed, and may this Holy Office have mercy on her…6   
 
In her statement, Arbiza provided the objective narrative typical of the youths’ revocations: she 
identified external parties, specifically parents and relatives, who forced her to confess to 
witchcraft by threatening her with death. Unlike Aldeco and Garagarre, however, who solely 
detailed the facts of their confession, Arbiza added the emotional element of fear to convince her 
audience that she was so scared of her parents’ and relatives’ death threats that she falsely 
confessed to witchcraft. The breathlessness of Arbiza’s revocation reinforces her feeling of fear, 
as the limited punctuation suggests that she took a few pauses and hastily explained that she 
initially confessed only to appease her parents, relatives, and other youngsters in the village. For 
young revocantes, it therefore appears that they may have found it effective to take a multi-
pronged approach to their revocations by presenting the facts of their confession, emphasizing 
the fear with which they gave the said confession, and reflecting their fear in the cadence of their 
revocations. At the same time, it was a notary who took down Arbiza’s confession and chose 
 
6 AHN, Inqu., Leg 1679, Images 745-747. 
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how to write down what she stated. What this suggests is that there was not always a sharp 
division between youngsters like Arbiza and inquisitorial employees, but a collaborative 
relationship in which notaries worked with youths to record their emotions, including that of 
fear. 
 Other youths such as sixteen-year-old Gracia Maria de Degar also delivered a 
revocation rife with fear. Degar stated: 
For the discharge of her conscience and to remedy her soul she came to say and 
manifest how it had been forty days since she came and confessed and was 
reconciled to the Holy Office…. [and now she said] that her confession and 
ratification were false and outside the truth and she was not a witch and did not 
know anyone who was so and [she had said she was] because in her home they 
said they had heard she was a witch and so she confessed to being so to quiet 
them down and for fear she confessed and named false accomplices and gave 
false testimony. And now she retracted and annulled the said confession and did 
not want to give them any validity… and she stated that she was not and had not 
ever been a witch and asked for pardon from the people she said were [witches]… 
and she wanted to absolve herself of this and remedy her soul in this present 
revocation which she took for certain and as truth, and about the offense she 
committed before God our Father and the false testimony she gave …. she asked 
to the Divine Majesty for pardon and to this Holy Office for mercy…7  
 
In this quotation, Degar explicitly told inquisitors that she had confessed because of “fear.” What 
is more, Degar came to inquisitors because of another emotion she felt, that of remorse, which 
she expressed by stating her desire to “discharge her conscience” and “remedy her soul” both at 
the beginning and conclusion of her revocation. Degar exhibited remorse for erroneously 
declaring herself a member of the Devil’s sect as well as for falsely naming accomplices as 
witches; she added to her revocation that she wanted to “[ask] for pardon from the people she 
said were witches.” As Degar’s revocation illustrates, young revocantes could express more than 
just one emotion.  
 
7 AHN, Inqu., Leg 1679, Image 1600. 
  
  66 
 
 Other young witches’ revocations were even more saturated with emotions. Seventeen-
year-old Gracia Sabadina de Echetoa added an array of feelings to hers:  
[She] said with great pain and feeling that the truth was that she was not a witch 
and had never been [one]… [and] she had divulged this and insinuated this about 
certain people because of her father and other relatives advised her to remedy her 
conscience on this occasion and persuaded her that what they said was the truth 
and they molested her and bothered her so heavily that they obligated her to make 
the said confession and she raised a false testimony… and because of this she 
revoked and contradicted all of it solely for the discharge of her conscience and 
that the perjury and offense to God that she had committed weighed on her… and 
she asked and supplicated to God our Lord to pardon her and to this Holy Office 
to have mercy on her and that this was the truth...8 
 
Echetoa’s revocation was emotionally charged like those of Arbiza and Degar, but to an even 
greater extent. As Echetoa’s revocation indicates, she insisted to inquisitors that she had told the 
truth by stressing how she experienced “great pain and feeling” from delivering a false 
testimony. Echetoa also insinuated that she felt remorse for the “weigh[t]” of having delivered a 
false testimony by describing a desire to “discharge her conscience” and “remedy her soul.” This 
evidence implies that Echetoa found herself caught in what Homza has called “spiritual combat,” 
because she had committed the sin of perjury against God and now felt excruciating remorse for 
having done so. Echetoa was apparently not the sole individual engaged in spiritual combat, 
given that she stated phrases that other young and adult witches did to describe their anguish, 
such as “discharge [one’s] conscience” and “remedy her soul.” For example, a female adult in 
Ciga related to Salazar that she wished to “remedy her conscience from the great charge and 
qualm she had, from having said she was a witch in a certain confession she had made…”9 For 
Echetoa, it seems that she may have both sincerely felt remorse from giving a false testimony 
and strategically depicted her guilt in order to convince inquisitors of her genuine confession.  
 
8 AHN, Inqu., Leg 1679, Images 989-990. 
9 Homza, "Village Infernos and Witches' Advocates,” Chapter 2, p. 41.   
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 Not only did the young witches suggest that they felt fear and remorse through words, but 
they also expressed such feelings through physical reactions, one of which was tears. As Homza 
has pointed out, inquisitors did not demand that alleged witches cry, but suspects did so anyway, 
and abundantly.10 On the one hand, young suspects appear to have cried because of their sincere 
fear and remorse. On the other hand, young suspects may have also been aware that shedding 
tears before the Spanish Inquisition was important because crying signified earnestness, and that 
when suspects neglected to cry, they potentially ran the risk of demonstrating culpability. For 
example, in 1539 inquisitors from Huesca found a woman named Dominga Ferrer guilty of 
witchcraft because “no tears appeared to leave her eyes” during her confession.11 The young 
witches of the Zugarramurdi witch-hunt thus may have cried because they were both authentic 
and smart. It is impossible for historians to deduce whether the youngsters shed tears completely 
for one reason or the other. It is possible, though, to speculate that youngsters may have shed 
tears both because they could not help themselves and because they thought that crying would 
convince inquisitors of their genuine desire to revoke their confessions to witchcraft and to seek 
God’s forgiveness.   
 The revocation of eighteen-year-old Maria de Goyeneche of Ciga offers a good example 
of a young witch who both expressed remorse and seems to have shed tears to amplify this 
sentiment: 
 
10 Homza, "Village Infernos and Witches' Advocates,” Chapter 2, p. 41.   
11 The tear was a popular subject among early modern Europeans as countless early modern philosophers, artists, 
magicians, and mathematicians increasingly conversed about vision. For more on the centrality of tears at this time, 
see Stuart Clark’s Vanities of the Eye: Vision in Early Modern European Culture. Stuart Clark, Vanities of the Eye: 
Vision in Early Modern European Culture, (Oxford, UK: Oxford University, 2009). Tears also rose to prominence 
in the Church during the early modern period:  Paul Michael Johnson, "Feeling Certainty, Performing Sincerity: The 
Emotional Hermeneutics of Truth in Inquisitorial and Theatrical Practice," In The Quest for Certainty in Early 
Modern Europe: From Inquisition to Inquiry, 1550-1700, edited by Barbara Fuchs and Mercedes García-Arenal. 
UCLA Clark Memorial Library Series 28, (Toronto: University of Toronto, 2020). According to Johnson, during the 
Counter-Reformation weeping became linked to penance. Reflecting this trend in the 1600s was the proliferation of 
images of and literary references to the apostle Peter, who reportedly cried to make amends after betraying Jesus 
Christ. As a result, shedding tears before the Spanish Inquisition was a key sign of earnestness, and when suspects 
neglected to cry they ran the risk of demonstrating culpability. 
  
  68 
 
[Goyeneche] came to say and declare for the absolution of her conscience how 
being imprisoned and threatened by the Justice and jurados of her village, and 
especially by her parents and people of her house, and by a girl named Gracia 
Nato, the daughter of the blacksmith of the village, and all of them, pressing her, 
they induced her to confess to being a witch, telling her that with this 
[confession], she would be free from the harassment that she had received, 
particularly from the jurados and her parents who tied her one night and at the end 
of it she was reduced to saying she was a witch… the truth is she was not and had 
never been a witch and had said so against all reason and truth, giving a false 
testimony and list of accomplices… she held this revocation to be the truth and 
stated it solely to remedy her conscience and leave the bad state she was in… 
without any other consideration or human interest… she said this with many tears 
and supplicated to God our Lord to pardon this fault and sin.12   
 
This revocation echoes the language that other youngsters used to express remorse. In a similar 
manner to Echetoa and other young witches, who articulated a desire to “discharge [their] 
conscience and to remedy [their] soul[s],” Goyeneche wanted to “remedy her conscience and 
leave the bad state she was in.” Also like Echetoa, Goyeneche found herself in a spiritual 
quandary. She experienced remorse for having falsely named accomplices and for having 
consequently defied the virtue of charity and the eighth commandment that barred Christians 
from bearing false witness.13 Goyeneche amplified her remorse with “many tears and supplicated 
to God our Lord to pardon this fault and sin.” By showing remorse in tandem with tears, 
Goyeneche may have been attempting to persuade inquisitors of the veracity of her testimony.  
 Goyeneche was not the only young witch suspect to shed tears. Eighteen-year-old 
Maria de Aynz also displayed tears and “great feeling” in her revocation to showcase her 
remorse for having delivered a false testimony:  
[She] declared herself a witch in her confession before the Abbad de Urdax 
Commisario of this Holy Office… and she said this falsely and against all truth 
and everything about the accomplices she referred to was a false testimony that 
came after the compulsion and affliction by Justicia and jurados in the village… 
and the truth was that she was not a witch and had never been one and she 
signified this with tears and great feeling…  she said the truth without any human 
 
12AHN, Inqu., Leg 1679, Images 613-614. 
13 Lu Ann Homza, "Village Infernos and Witches' Advocates,” Chapter 2, p. 41.   
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interest… she wanted to discharge her conscience and remedy her soul…  the said 
confession was false and so she revoked and retracted it… and she declared this 
was the truth and now she said… only that this revocation was valid and [for] the 
blame and offense she committed against our Lord in the said confession… she 
asked and supplicated to her Divine Majesty to pardon her and to the Holy Office 
to have mercy on her…14 
 
Aynz’s case once again reinforces the collaborative relationship between inquisition employees 
and young witch suspects confessing. Whenever the record states “great feeling,” this means that 
the notary assigned an emotional condition to the young witch suspect speaking. By translating 
the tears of youngsters such as Aynz into evidence of “great feeling,” the notary was, to some 
extent, in collaboration with young revocantes: he heard their tearful testimonies and then helped 
to record their emotional state.  
It was not only young women like Goyeneche and Aynz who shed tears, either. 
Teenage boys also shed tears in their revocations, as thirteen-year-old Joanes de Picabea’s 
revocation indicates:  
Joanes de Picabea…. came to discharge his conscience and to say that… he was 
induced and persuaded to [say he was a witch]… and he did so to leave this bad 
state…. And he said he was not a witch and had never been one… and that he had 
lied and raised a false testimony… and he revoked this…and he said to give 
credence or authority only to this present confession… and he said this with much 
pain and tears…15   
 
As these cases demonstrate, youngsters of all ages—from tweens to late teens—and of both 
genders—boys and girls—did not hesitate to shed tears before inquisitors. One can only 
speculate whether they shed tears because they could not help themselves, or to prove their 
feeling of remorse to inquisitors or comisarios and their intention to make a genuine revocation. 
Displaying remorse was important for youngsters because it was notaries who paid close 
attention to the presence of feelings in their statements. Notaries then had the job of deliberately 
 
14 AHN, Inqu., Leg. 1679, Images 601-602. 
15 AHN, Inqu., Leg. 1679,  Images 887-888. 
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recording the young witch suspects’ emotions in their testimonies. The communication between 
youngsters, who showcased their emotions, and notaries, who listened closely for signs of these 
emotions, underscores once more the collaboration that sometimes occurred between youths and 
inquisitorial employees. 
 Thirteen-year-old Mariana de Herasso went even further than Goyeneche, Aynz, and 
Picabea and magnified her feeling of remorse in her revocation by both shedding tears and 
sobbing:  
Mariana de Herasso came to say and declare a true confession before the 
Commissioner of the Holy Office [of Tolosa] for the reason that she was a 
witch… she said with many tears and continuous sobbing that she was not a witch 
or culpable in anything.16  
 
The “many tears” and “continuous sobbing” Herasso demonstrated would have strengthened 
the emotion of remorse that she experienced and later articulated in her revocation: 
she had lied and raised a false testimony… and she revoked the said confession to 
discharge her conscience and not for any threats or human reasons except to say 
the truth of this revocation, and not to give credit to the said confession, and that it 
has weighed on her and weighs on her very much to have committed such a great 
offense to God.17 
 
Here, it is possible that Herasso felt such strong emotions about her false confession to witchcraft 
that she could not help but shed “many tears” and display “continuous sobbing.” It is also 
possible that Herasso physically displayed her remorse for her false confession by crying and 
sobbing in order to fortify the credibility of her revocation. Not only did the visual sign of 
emotion, specifically tears, underscore Herasso’s remorse, but an auditory one as well, that of 
continuous sobbing. Altogether, Herasso apparently demonstrated several senses, both visual and 
auditory, to underline her genuine remorse to the Inquisition.   
 
16 AHN, Inqu., Leg. 1679, Image 1569. 
17 AHN, Inqu., Leg. 1679, Images 1569-1570. 
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 Other revocations exhibit even more intense physical emotions. For example, the 
inquisitors described nineteen-year-old Gracia Maria de Azaldeguirda as revoking “with great 
pain, sighs and tears,” when she said that she had  
not ever been a witch or guilty of anything she had confessed… but she lied in all 
of it, giving false testimony… she did not know anything about the witches she 
named on account of the threats and continual persuasions and wicked treatment 
by her employer who persuaded her that since others said that she was a witch 
that she must be one and thus she had to confess it.18 
 
Like Herasso, Azaldeguirda gave a visual display of remorse for her false testimony by shedding 
tears and showing an audible sign of her remorse, not with sobs but with sighs. This physical 
display of remorse likely led the inquisitors to believe that Azaldeguirda was in a great deal of 
pain for having dishonestly confessed to witchcraft. The young suspects’ numerous physical 
signs of emotion seem to show that they at once experienced strong feelings over what had 
occurred to them during the witch-hunt and were desperate to verify the truthfulness of their 
revocations for inquisitors.  
 One last case that illustrates the range of emotions these youngsters displayed involves 
twenty-year-old Maria de Graciarena. According to the record, Graciarena presented a mosaic of 
emotions as she revoked her confession: 
She declare[d] how she was pressured and threatened by the Justicia and jurados 
of the said place who accused her of being a witch, and wishing to lessen the 
vexations and molestations she received, she confessed to being [a witch] solely 
to liberate herself from all of this, and in complete violation of reason and the 
truth, she declared that she was [a witch] and… she was instructed and induced by 
another girl named Maria de Ariezum her peer; and at the same time her peer 
made a confession to the Abbad de Urdax, comisario, of this Holy Office on the 
thirtieth of December of the past year… and she also declared that other people 
referred to in her confession were witches…. all that she said was a lie and false, 
and she was moved by respect and fear… and revoked and annulled before his 
lordship solely to discharge her conscience and remedy her soul and for no other 
human reason and in this way she begged and supplicated to God her Lord to 
pardon her sin and to this Holy Office she asked them to exercise mercy [on her] 
 
18 AHN, Inqu., Leg. 1679, Image 961. 
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for the crime that she had committed, signifying it very painfully with tears and 
emotions… and she was interrogated to know her internal intention and she 
always returned to say the same thing, that this revocation was the truth and 
certain...19   
 
Like other young suspects, Graciarena supplied a common narrative to inquisitors: multiple third 
parties threatened her to falsely confess to witchcraft, and so she later recanted this confession. 
Similarly to Herasso, Goyeneche, and Azaldeguirda, Graciarena may have shed tears because her 
emotions overwhelmed her. By the same token, she could have also strategically used tears to 
convince inquisitors of the authenticity of her revocation. After being pressed by inquisitors 
about her internal intentions, Graciarena expressed an even wider range of emotions than the 
other young suspects as she articulated feelings of respect and fear for God. She also stressed the 
pain and regret she experienced upon betraying God and “begged” Him to forgive her. 
Furthermore, Graciarena delivered her revocation “very painfully.” Notaries of the Inquisition 
evidently found these numerous signs of emotion important enough to write them down. Given 
that both Navarrese youngsters like Graciarena and notaries highlighted these emotions, it can be 
deduced that they shared similar ideas about how remorse should have been voiced.  
Significantly, these young witch suspects often confessed and revoked before comisarios 
rather than an inquisitor. Comisarios were deputized by inquisition tribunals to hear evidence and 
collect depositions. Because comisarios were almost always parish priests, they were accustomed 
to hearing confessions and to looking for signs of remorse. Given their pastoral responsibilities, 
comisarios may have been especially attuned to the emotional and physical signs of repentance. 
On the other hand, at least two of the comisarios who appear in my evidence also recommended 
that village jurados seize and torture witch suspects in between 1610 and 1611.20 It remains 
beyond the scope of this project to evaluate the degree of skepticism or belief expressed by 
 
19AHN, Inqu., Leg. 1679, Images 649-651. 
20 Homza, "When Witches Litigate,” 245-275. 
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inquisitors or inquisition employees as they listened to young revocantes, but it could be a 
worthwhile project for future research.   
 
Social Pressure in Young Suspects’ Revocations 
 Besides grounding their statements in emotions so that inquisitors understood their 
genuine intentions, the youths elaborated on the reasons that had caused them to confess in the 
first place. Making false confessions to witchcraft was a serious crime because many of these 
youngsters had testified under oath, and it was especially serious if they were boys 14 and over 
and girls 12 and over. Lying under oath was both heresy and perjury. Because of these high 
stakes, youngsters feared perjury, and with good reason, because inquisitors did not always take 
their revocations at face value and interrogated them about whether they had indeed committed 
this crime.21 It was therefore important for youngsters to explicate why they confessed, to deflect 
responsibility for their confession, and to demonstrate obedience to their elders. As a result, the 
revocations point to different agents who subjected the youths to various types of social pressure. 
Among these agents were parents, relatives, villagers, local justices, and local ecclesiastics. They 
were not exclusively men or women, young or old. On the contrary, individuals of both sexes 
and all ages could be agents of social pressure. According to the youngsters, their tormentors 
engaged in a range of physical and verbal threats to force them to confess. 
 Evidence of the social coercion that youngsters faced from their parents appears in the 
revocation of nine-year-old Maria de Yturria. Yturria recounted that her parents pressured her to 
confess to witchcraft: “She said that she was not a witch and had never been one but because of 
the threats and vexations that her parents and other people had made against her, she made her 
 
21 AHN, Inqu., Leg. 1679, Image 973-974. 
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confession.”22 The revocation of fourteen-year-old Gracia Maria de Lorda shows additional 
evidence of parental pressure on young witch suspects: “she confessed [to witchcraft] out of fear 
of… other boys and her parents and without knowing what went on in the covens or having ever 
known, and because of many exhortations.”23 By naming the “threats and vexations” as well as 
“the exhortations” from their parents, both Yturria and Lorda indicate that children and teens 
alike relayed their emotional state to inquisitors and their employees, all the while reinforcing the 
social expectation that they would obey parents and elders.  
 Joanes de Soraburu faced parental pressure to confess to witchcraft to an even greater 
degree. According to Soraburu, his father menaced him with physical threats. Soraburu’s father 
found it important enough for his son to admit to belonging to the Devil’s sect that he used 
physical torture to force his child to confess:  
[Soraburu] said that… some boys of the village of Ciga said they had seen 
him in the aquerlarres and that his father, with zeal for the salvation of his 
soul, pressed him very much to confess and in particular hung him with 
ropes and exhorted him to confess, and for this reason he was very 
afflicted because he was not guilty in what they accused him of and was 
not ever a witch and had never been to the aquerlarres and this was the bad 
treatment and continual pestering he faced…. and for the love of God he 
said the truth was he was not a witch and had never been one… And the 
said Graciana de Mendiburri who was present can say that she instructed 
and taught him how to confess before the said comisario… and she taught 
him many particulars of the aquerlarre and of the goat there and told him 
the people he could declare as accomplices…. And his confession was 
false and a lie…. And he revoked it as false and did not want to give 
credence to it and he did not make it by his will. And he spontaneously 
[made this revocation] and not because of the inducement of others, but 
only for the discharge of his conscience and salvation of his [soul] and to 
rise from the very big sin that he had made in his first confession…24  
 
A gamut of reasons can account for why Soraburu’s father physically tortured him to confess to 
witchcraft. Soraburu’s father could have been among the parents concerned about their 
 
22AHN, Inqu., Leg. 1679, Image 908. 
23 AHN, Inqu., Leg. 1679, Images 745-747. 
24 AHN, Inqu., Leg. 1679, Image 1087. 
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children’s spiritual state; some parents believed that their progeny had really joined the Devil’s 
sect and were terrified to the point of directing alleged adult witches to murder their children to 
end their spiritual distress.25 Soraburu’s father could also have had more practical reasons for 
torturing his son to confess. It was widely held by the Navarrese that the Spanish Inquisition 
would take away their homes and possessions if they were suspected of witchcraft and did not 
confess. For example, one woman in this witch hunt told villagers that the Inquisition would 
confiscate her house and “raze” it in the event that she did not confess to witchcraft and become 
reconciled to the Church through the edict of grace.26  Reinforcing the Navarrese’s fear of losing 
their possessions was the outcome of the auto-de-fe of 1610, when the Inquisition seized the 
goods of every witch sentenced, contrary to its usual practices.27 Having learned the outcome of 
the auto-de-fe of 1610, Soraburu’s father might have found it necessary to tie up his son until he 
made a false confession, which would have stopped the accusations made about him by village 
boys and in turn protected the family’s property. Whether they were concerned about the 
spirituality of their offspring or the protection of their property, parents appear to have pressured 
their children to confess and were not afraid to use physical force to do so. 
 Twelve-year-old Mariana de Apezechea faced even greater parental pressure to confess 
to witchcraft. Apezechea related that her father menaced her with physical threats. The pressure 
from her father was so severe that he intimidated her with death:  
[Apezechea] said she was not and had not been a witch and did not know whether 
others had been… she knew this for certain and without any other motive but to 
liberate herself from the threats of her parents who wished to take her life if she 
did not say the truth, after a young male neighbor in the village said she was a 
witch and that he saw her at the coven…. All of this she said to revoke her 
confession.28   
 
25 Homza, "Village Infernos and Witches' Advocates,” Chapter 2, p. 23.   
26 Homza, "Village Infernos and Witches' Advocates,” Chapter 2, p. 29.   
27 Homza, "Village Infernos and Witches' Advocates,” Chapter 2, p. 29.   
28 AHN, Inqu., Leg. 1679, Image 758. 
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The accusation made against Apezechea was not taken lightly. As in Soraburu’s case, 
Apezechea’s father coerced her to confess and probably for the same reasons, namely 
concerns about her spirituality or family’s property. But in Apezechea’s case, it seems 
more likely that her father went beyond threatening her with torture to threaten her with 
death for another reason: his family’s jeopardized honor.  
As Mikel Berraondo explained in his 2012 doctoral thesis from the Universidad de 
Navarra, defending one’s honor in seventeenth-century Navarre was so important across all 
social classes that it was the primary motivation for assassinations and homicides. Honor was 
even more valuable than one’s life, and as Berraondo demonstrates, the seventeenth-century 
Navarrese went to great lengths to avoid “social death” from dishonor, particularly if it was 
committed in public.29 Youngsters like Apezechea did not solely confess to witchcraft because of 
their concerns for spiritual combat or protecting their property, but also to protect their families’ 
place in society. While boys under 14 and girls under 12 did not express concern for their 
personal honor, they did insinuate that they were concerned about their family’s honor. Historian 
Scott K. Taylor has particularly highlighted the importance of defending parental honor.30 The 
youngsters’ revocations from the Zugarramurdi witch-hunt indicate that their trials were no 
exception. Young suspects stressed that they had confessed in the first place because of their 
parents, who were almost certainly concerned about protecting their family’s honor. The parents’ 
 
29 Mikel Berraondo, "La Violencia Interpersonal En La Navarra Moderna (Siglos XVI-XVII)." PhD diss.,  
Universidad de Navarra, 2012, pp. 158-162. 
30 Scott K. Taylor made the following observation about seventeenth-century Spaniards: “The need these people felt 
to rebut insults and assert their honorable character underscored the fragility of public reputation and the 
corresponding power of affronts.” He also remarked that Spaniards used the court of law as a place to defend their 
character: “The criminal investigations were public affairs, normally taking place not in the secrecy of a court 
building but in the open atmosphere of people’s residences, where we can only guess as to who else was present 
during the questioning. The publicity of the investigations helped the criminal proceedings in furthering the goals of 
the disputants: to defend their reputations and disparage their opponents.” Scott K. Taylor, Honor and Violence in 
Golden Age Spain (New Haven, CT: Yale University Press, 2008), pp. 37, 80. 
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concern about honor was then likely transferred onto children, whose duty it was to preserve the 
reputation of their family. 
Given the centrality of honor in seventeenth-century Navarre, it is not surprising that 
Apezechea’s father did everything in his power to force his daughter to confess to witchcraft—
even threatening to kill her. It seems that Apezechea’s father was willing to occasion the death of 
his daughter if she did not confess because he knew that otherwise his family, and the 
generations to come, would suffer a consequence even greater than physical demise: their “social 
death” from dishonor.31 Parents thus pressed children to falsely admit to joining the Devil’s sect 
not only because of concerns about their offspring’s spirituality or the family’s property, but also 
because of a reason that evidently carried more weight than their child’s life: their family’s 
honor.   
 Apezechea’s description of her father’s threats of violence, to the point of death, did not 
end here. Even after making her initial revocation, Apezechea made a follow-up statement to 
reiterate her father’s threats: 
She said that the truth was that she was not a witch and had never been one if not 
but for the fear of her father who obligated her to say [she was a witch] the first 
time… she returned to this Holy Office to amend [her confession]… because of 
her [Christian] obligation to say the truth and the danger of damning her soul… 
[and] everything [before] was a lie and false…32    
 
As both Apezechea’s revocation and follow-up statement indicate, children as young as twelve 
years old accentuated to inquisitors that they faced death unless they submitted to pressure from 
parents to confess to witchcraft.  
 While youngsters like Apezechea asserted that their fathers demanded their confessions 
by giving them death threats, some teenagers added specific details about the weapons their 
 
31 Berraondo, "La Violencia Interpersonal,” pp. 158-162. 
32 AHN, Inqu., Leg. 1679, Images 759-760. 
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parents used to do so. Among these teens was sixteen-year-old Joanes de Ugarte, whose father 
pressured him with a dagger. During his revocation, Ugarte underlined the extreme physical 
intimidation he received to confess to witchcraft: 
He said he was petitioning for a hearing to say and declare how he had divulged 
in this town of Fuenterrabia that he was a witch… [and] went to the covens… 
[and] his father apprehended him alone on the last Sunday of the Trinity and 
threatened him with a dagger in a sheath that he had in his hands and which he 
would use to kill him unless he said the truth, and so with this he was reduced by 
this force and violence to confess to being a witch, and now he came to the Holy 
Office of this place without having known or understood in his entire life 
anything about witchcraft.33 
 
Here, Ugarte elaborated on the parental pressure that led him to declare himself a witch: his 
father threatened to kill him with a weapon of sharp force, the dagger. Ugarte also underscored 
that his violent father coerced him by cornering him “alone.” With most villagers celebrating the 
Trinity Sunday, or the first Sunday after Easter which commemorates the Holy Trinity, Ugarte’s 
father would have had more opportunities to be alone with his son between festivities and deliver 
him violent threats without witnesses.34 The teen suspect further demonstrated that it was 
parental pressure, and not his own desire, that led him to falsely declare himself a witch, as he 
insisted that he had neither “known or understood in his entire life anything about witchcraft.” 
By portraying a father who compelled him to confess to witchcraft using a dagger, Ugarte 
accentuated to inquisitors that he was not a witch, but an innocent teen with no other intention 
but to escape a death threat from a family member.  
 It was not only male teenagers such as Ugarte who reported threats from their parents 
involving weapons of sharp force, but female teens as well. Fifteen-year-old Margaret de 
 
33 AHN, Inqu., Leg. 1679, Image 1639. 
34 Wanda Cizewski, "A Theological Feast: The Commentary by Rupert of Deutz on Trinity Sunday," Recherches De 
Théologie Ancienne Et Médiévale 55 (1988): 41-52. Accessed February 19, 2020. www.jstor.org/stable/26188922. 
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Herasso maintained that her father threatened her not with a dagger as Ugarte’s parent did, but a 
knife: 
“…her father and other relatives, with much terror and violence, threatened many 
times to kill her with a knife that they had if she did not confess to being a 
witch… and only for these reasons she confessed to being a witch…”35   
 
It is important to note that in Navarre at this time, knives were the most commonly used weapons 
in homicides: historian Mikel Berraondo has explained that during the sixteenth and seventeenth 
centuries, 40% of homicides involved offensive weapons with iron or steel blades, such as 
swords and knives.36 By detailing how her father threatened her with a knife—the weapon most 
frequently used in homicides in seventeenth-century Navarre— Herasso would have stressed to 
inquisitors the serious parental pressure that she faced from her father. Regardless of gender, 
then, young witch suspects received grave threats from parents that even involved potentially 
deadly weapons. 
 It turns out that fathers could join forces with mothers and other relatives to pressure 
youngsters to confess, and they used other methods of torture to do so. In her revocation, sixteen-
year-old Maria Perez de Arralde delineated how her mother, father, and neighbors combined 
forces to tie her up and subsequently induce her confession to witchcraft:   
She said she was a witch because in this way other people declared the same and 
those who confessed from this sect persuaded her tightly to confess… [and] her 
father, mother, others, and other people in her neighborhood united against her to 
tie together her feet and hands and hang her from the ceiling, and held her there, 
tied up, cornering her and in this way forcing her… [and] after receiving [this 
treatment] and other continuous threats they made her say she was a witch.37   
 
While Arralde’s parents and neighbors did not intimidate her using a knife, they physically 
tortured her by using another equally traumatizing tactic: tying her up and hanging her. Homza 
 
35 AHN, Inqu., Leg. 1679,  Image 1569.   
36 Berraondo, "La Violencia Interpersonal,”p. 115. 
37 AHN, Inqu., Leg. 1679, Images 689-690. 
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has found another instance in this witch hunt of violently tying village children up to force their 
confession. For instance, adults in Olague forced eight-year-old Pedroco de Ybulusqueta to 
confess by making him drink lots of wine and tying him up with ropes so that he hung from a 
chimney.38 In my case, Arralde’s mother, father, neighbors, and others tied up her extremities, 
then hanged her from the ceiling. By repeating and listing numerous verbs depicting 
aggression—ranging from “tying” to “forcing”—Arralde succeeded in compounding injuries 
and in turn, convincing inquisitors that she was a passive victim coerced into confessing to 
witchcraft against her will.  
Offering explanations of the actions they were forced to take by parents and others likely 
enabled Yturria, Lorda, Apezechea, Ugarte, and Arralde to distance themselves from the crime 
of lying to inquisitors. All of these youths highlighted the familial and community pressures 
which led them to confess. In doing so, they substantiated their innocence and honor as 
youngsters who lied in their confessions solely to fulfill their filial duties. As a result, these 
youths were able to preserve their own honor; to do so, they went to great lengths to deflect 
their indictments as witches. Guarding their own honor in turn protected their parents’ honor 
and clout in early modern Spanish society.  
As Arralde’s case implies, social pressure did not come solely from mothers and fathers, 
but the extended family too. Nineteen-year-old Juanes de Oyarzabal depicted how relatives 
urged him to confess: 
He said it was the truth that he was not a witch and had never been one if not for 
the nagging of his mother and other relatives who persuaded him to remedy his 
conscience on this occasion, [and so] he made the confession against all truth and 
reason and raised a false testimony in this way… [and] because he knew little nor 
understood anything about those who are witches… he revoked his confession 
and said that he did not want to give it any credit and that this present revocation 
 
38 Homza, "Village Infernos and Witches' Advocates,” Chapter 3, p. 30.   
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he made to discharge his conscience and without any other reason or human 
interest…39   
 
As Oyarzabal implies, relatives from his family played an equal role as his mother in coercing 
him to confess to witchcraft. By listing both his mother and the numerous relatives who 
“nagged” him to confess to witchcraft, Oyarzabal underscored the great familial pressure he 
faced. In doing so, Oyarzabal also accounted for his subsequent decision to declare himself a 
witch and comply with his relatives’ “nagging” in the interest of carrying out his filial as well as 
familial duties. 
 Even though youths such as Oyarzabal stated more generally that relatives coerced him to 
confess to witchcraft, other young suspects named specific relatives, especially aunts, who 
pressured them to do so. Fourteen-year-old Gracia Catalina de Alonso explicated how both her 
mother and aunts prompted her confession: 
She said under the edict of grace… that the truth was that she was not a witch nor 
had ever been one… certain people [sic] of this sect divulged that she was a witch 
and she was bothered by many people to confess, by the said Maria Esteban de 
Larcabal her mother, and by Ysabela de Larcabal and Elena de Larcabal, her 
aunts; [and now] she came to say this confession was made against all truth and 
without any foundation, she raised a false testimony in this way and against all of 
the accomplices referred to… and she did not know anything about being a witch 
or [anything] about them… and in this way for the remedy and discharge of her 
conscience she revoked the said confession and did not want to give credence to 
anything but the present confession which she affirmed with much consistency 
and total certainty… she answered some questions about having committed 
perjury… and supplicated to God that He pardon her and to this Holy Office to 
have mercy on her… and she said this was the truth…40   
 
Like Oyarzabal, Alonso reported a multi-faceted family front that pressured her to confess. In 
Alonso’s case, however, “many people” inundated her with threats, especially her mother and 
aunts named Sabela de Larcaba and Elena de Lareabal. In going so far as to name both her mother 
and aunts in her trial, Alonso highlighted to inquisitors the influence these relatives had over her 
 
39 AHN, Inqu., Leg. 1679, Image 995. 
40 AHN, Inqu., Leg. 1679, Images 973-974. 
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decision to confess to witchcraft. By naming her mother, two aunts, and numerous relatives as the 
reasons for which she confessed to witchcraft, Alonso distanced herself from the confession and 
in turn, the crime of heresy. 
 Evidence that aunts played an even greater role in urging young suspects to 
confess appears in the revocation of nineteen-year-old Gracia de Berrotaran. She related 
facing even more pressure from aunts than Alonso did: 
With many tears and pain she told the comisario the truth, that [she was] not a 
witch nor [has she] ever been one… [she only said she was] because of the 
vexations of Maria de Amparan [her] aunt who made many threats and it was… 
Maria Perez de Amparan [her] aunt and Martica de Amparan [her] mother who 
burned [her] in several parts of [her] body and in the muscles and in [her] feet… 
and they indicated to [her] that they would end and kill [her] if [she] did not 
confess, and to evade these annoyances and threats [she] confessed… and raised a 
false testimony…. And now [she] revoke[s] and annul[s] and do[es] not want to 
give credence to anything except for her revocation… and she said that for the sin 
and offense to God she had committed, she asked to be pardoned by God our Lord 
and to this Holy Office for mercy and she continued with demonstrations of pain 
and weariness to reflect her interior state… and that what she said was the 
truth…41   
 
Like Alonso, Berrotaran encountered significant pressure from her aunt to confess, but with 
even more physical intimidation. Interestingly, Berrotaran named her aunt before her mother as 
the main perpetrator who forced her confession. Berrotaran’s revocation demonstrates that her 
aunt and mother did not simply press her to confess using verbal death threats, but by extensive 
physical pressure too: they burned her body from top to bottom, covering every inch between 
her feet and her head. Berrotaran’s trial therefore shows that aunts could be the primary agents 
to drive young suspects to declare themselves as witches and that they did not hesitate to use 
torture to do so.   
 Yet relatives were not the only agents to compel youngsters to confess to witchcraft. It 
turns out that individuals outside of the youths’ specific families, namely villagers, brought 
 
41 AHN, Inqu., Leg. 1679, Image 950. 
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about young suspects’ confessions, too. For example, villagers from Almandoz made an 
appearance in the revocation of sixteen-year-old Cathelina de Echetoa: 
She said that it had been eight months more or less since some boys in her village 
of Alamandoz said that she and her mother were witches and that they had seen 
them in the covens and that… many people in the village rioted against her and 
tied both her and her mother up for many days; and one day took them to their 
house and tied them up with much cruelty to a piece of timber by their hands and 
put their feet in [sic] water which was of a cold temperature and in this way they 
succeeded in making her and her mother confess that they were witches and to 
declare people whom they saw in the covens… because otherwise they would tie 
them up to a wheel of the mill and torment them… and with these persuasions and 
to liberate herself from this torment she confessed to being a witch.42   
 
Echetoa stressed to inquisitors that she confessed to witchcraft to free herself from the threats of 
villagers and their extensive torture. To make her suffering palpable, she provided a vivid 
description involving the five senses. She deployed the sense of sight when describing how she 
was “tied up with much cruelty to a piece of timber” and the sense of touch when detailing the 
“water which was of a cold temperature.” Other suspected witches likewise received similar 
water torture; in Arrayóz, for instance, a group of alleged witches was tied up, forced to stand in 
water-filled mangers, and made to stay in these mangers for one night until the water froze.43 By 
furnishing descriptions of the torture they suffered, youngsters like Echetoa underscored the third 
party who occasioned their initial confessions to witchcraft: villagers.   
 It was not only adult villagers, though, who pressured youths to confess that they 
belonged to the Devil’s sect, but young boys and girls as well. There was no age limit for agents 
of social pressure. One such woman pressured by youths to confess was twenty-year-old Maria 
Echopide Garayeche, who recounted in her revocation that 
she said that in the first days of the last Easter season, in Lecaroz, one or two 
children said that she carried them to the aquelarres, and then [adult neighbors] 
seized her and held her prisoner for two days, telling her and persuading her to 
 
42 AHN, Inqu., Leg. 1679, Images 1255-1256. 
43 Homza, "When Witches Litigate,” 254-255. 
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confess. And she persevered in denying it, because she had no guilt and was not a 
witch. And on the third day, having tied her arms with cords, they hung her up 
with some ropes around her waist, and had her hanged. And her effort [to breathe] 
was so great that she lost her ability to speak, and once they lowered her, she 
began to speak, and to leave them satisfied, and so they would not hang her up 
again, or carry out other evil treatment against her, she confessed she was a 
witch. And she was brought before the comisario, and she confessed, and named 
certain accomplices. But all of it was false and against the truth, because she is 
not a witch and has never been such, nor does she know that others are, and so she 
revokes her first confession made before that comisario, and she wants no credit 
given to it, because it was false and coerced [violenta] and done against her 
will. She wants credit to be given to this confession she is making now, because it 
is voluntary and spontaneous and truthful, and she is not making it on account of 
anyone’s inducement, but rather is moved by the great pain she has over having 
lied and perjured herself in that [first] confession, and for the remedy of her soul, 
and to discharge her conscience, and this is the truth.44   
 
Garayeche’s revocation therefore underlines that villagers of all ages and genders acted as social 
agents in the Zugarramurdi witch-hunt. 
 Another group in the village who played a role in the youngsters’ revocations consisted 
of legal authorities, specifically local justices and officials called jurados. Jurados were elected 
annually by legal male residents to manage the town’s legal affairs; for example, they convened 
councils to address the growing problem of witch confessions.45 In the revocation of the twenty-
year-old Maria de Goyeneche, she mentioned facing duress from an alliance of family members, 
local justices, and the aforementioned jurados: 
[She] came to say and declare for the discharge of her conscience how she had 
been pressed and bothered by the Justicia and jurados of the village and even 
more by her parents and people in her home and by a girl named Gracia Natio, 
child of the blacksmith in her village and that all of them tightly induced her to 
confess to being a witch and she said so in order to liberate herself from the 
threats that she received and… that the said Jurados and parents came to tie her up 
one night and to end all of this she made a confession before the Father Abbad de 
Urdax, the commissioner of this Holy Office…. And the real… truth was that she 
was not and had never been a witch and that for these reasons she made the 
confession against all reason and truth and raised a false testimony in this way…. 
She made this present revocation only to remedy her conscience and without any 
 
44 AHN, Inqu., Leg. 1679, Image 1137. 
45 Homza, "When Witches Litigate,” 253. 
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human consideration or any human reason… and with many tears she supplicated 
to God our Father and to this Holy Office to pardon her sin and show her mercy.46 
 
In this trial, Goyeneche identified local justices as agents who physically menaced her to confess, 
to the extent of “press[ing],” “bother[ing],” “induc[ing] her”, and “[tying] her up one night.” In 
fact, the youngsters specified that the Justicia, jurados, and parents were responsible for tethering 
Goyeneche as they “came to tie her up one night.” Blaming the Justicia and jurados twice in this 
revocation would have enhanced Goyeneche’s claim that she did not confess to witchcraft by her 
own volition and did so to end the repeated threats of legal authorities. By underscoring that she 
complied with the Justicia and jurados, Goyeneche would have also presented herself as a law-
abiding woman who submitted to the orders of legal authority figures.   
 Local justices and jurados featured prominently in other young people’s statements as 
well. Sometimes local justices and jurados acted alone and without the collaboration of the 
young suspects’ parents. In the trial of eighteen-year-old Maria de Aynz, local justices and 
jurados made serious threats against her to occasion her confession to witchcraft:   
She said that she came to discharge her conscience [and that] she had declared 
herself to be a witch in this confession made before the Abbad de Urdax, 
Commissioner of this Holy Office… [and] she said so falsely and against the 
truth…. and having been compelled and afflicted by the Justices and Jurados of 
the village who imprisoned and tormented her and threatened to throw her in the 
river bound up by a rope… everything she said about being a witch was to get her 
freedom… and for no other reason she gave this false testimony and the truth was 
that she was not a witch nor had ever been one and she said this with great tears 
and sentiment.47   
 
Once again, local justices and jurados emerged as the perpetrators of physical intimidation. The 
phrases “compelled” and “afflicted” would have emphasized Aynz’s lack of agency in the midst 
of local legal authorities. The violent descriptions of local justices “imprison[ing],” 
“torment[ing]” and threatening to “throw [Aynz] in the river bound up by a rope,” would have 
 
46 AHN, Inqu., Leg. 1679, Image 613. 
47 AHN, Inqu., Leg. 1679, Image 595. 
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also highlighted the life-or-death struggle that Aynz faced to confess to witchcraft and which 
inevitably led to her confession. Stressing the role of jurados, then, would have enabled 
youngsters like Aynz to distance themselves from the crime of giving a false confession and 
placed more responsibility for their false confessions in the hands of local legal authorities, who 
had caused them to commit perjury in the first place.  
 Further evidence of local justices and jurados can be found in the trial of twenty-year-old 
maiden Ana de Martin Lo Picena, who expounded upon the threats that legal authorities made 
against her: 
She said she came to say and declare to discharge and remedy her conscience, 
given that she was not a witch nor had ever been one and she declared and 
manifested that this is true and made her confession…. She said she had lied 
and… raised… a false testimony and… she revoked it and said not to give it any 
credit and that she made the present revocation for the remedy of her soul and 
without any other impulse or human motive and that she had lied and given a 
false testimony to free herself from the vexations and threats of the justicia and 
jurados of the town who took her through the streets in the night to the mountains, 
with many threats, and having taken her inside of a chamber of the house of her 
aunt… until she came to make the declaration and confession, and it was perjury 
and false, and it weighed on her greatly and she asked God for pardon and this 
Holy Office for mercy and that this is the truth.48 
 
As in the trial of Aynz, the revocation of Picena illuminated her lack of agency over her original 
confession, as she faced “vexations and threats” from the local justices and jurados. Her lack of 
agency was extensive: legal authorities took her against her will and “through the streets in the 
night” to her aunt’s house in the mountains, which she could not leave until she made a false 
declaration to witchcraft. Local justices and jurados therefore fully inserted themselves into the 
lives of child and teenage suspects to force their confessions, to the extent of menacing them at 
all hours of the day both in public spaces such as the street, and in the private realm of the home.   
 
48 AHN, Inqu., Leg. 1679, Image 819. 
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 Local ecclesiastics also made youngsters confess to witchcraft. In particular, presbíteros, 
or ecclesiastics ranking in the second grade of the Catholic Church hierarchy, elicited teenagers’ 
confessions.49 For nineteen-year-old Gracia de Lizarraga, a presbítero led to her declaration in 
1611 that she was a witch:  
She came to discharge her conscience for declaring that she had discovered the 
collusion of witches two years ago, more or less. She said that many people said 
she was a witch and that she knew for certain that she was induced and persuaded 
[to say so] with many reasons by the presbitero D. Pedro de Uberri [sic] from this 
village… and that she was not a witch and had never been part of this sect and she 
came to say and make her confession [in 1609] before the Senor Inquisitor 
Licentiate Joan de Valle Alvarado… and she declared all of this and having lied 
and raised a false testimony about herself and the accomplices she had named… 
and she did not want to give credit or authority to anything but her present 
revocation which she made for the discharge of her conscience and the good of 
her soul and without any other threat or human reason… and she asked and 
supplicated to God to forgive her.50   
 
In contrast to local justices, jurados, and family members featured in other trials, the presbítero 
did not physically force Lizzaraga to declare herself a witch, but he employed verbal threats 
instead as he “induc[ed] and persuad[ed]” her to confess. Like other teen suspects, Lizzaraga 
shifted the responsibility for her false confession to witchcraft from herself to a presbítero by 
explaining that he induced her to do so. It is not surprising that Lizzaraga recounted how she 
succumbed to this verbal persuasion from such a figure, given the centrality of Catholicism in 
early modern Spain. She was not alone: in the village of Villarubia, Spaniards strove constantly 
to prove themselves to be good Christians through their conduct in public.51 In the village of 
Erratzu, parishioners had to act as good Christians or face abuse from the priest Martin Aguirre, 
who mistreated his parishioners both verbally and physically over witchcraft accusations; in one 
instance, Aguirre imprisoned an 80-year-old woman for five months and named her “a wicked 
 
49 "Presbítero." Real Academia Española, n.d.<https://dle.rae.es/?w=presb%C3%ADtero> (1 April 2020). 
50 AHN, Inqu., Leg. 1679, Image 901. 
51 See Trevor J, Dadson, Tolerance and Coexistence in Early Modern Spain: Old Christians and Moriscos in the 
Campo De Calatrava, (Rochester, NY: Boydell & Brewer, 2014), p. 203. 
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woman, an evil witch” and made her confess to witchcraft.52 In another instance, a male villager 
reported that Aguirre put him in stocks for one day and night until he confessed to being a 
witch.53 Proving one’s self as a good Christian thus weighed heavily on individuals such as 
Lizzaraga and her fellow villagers in Lesaca.  
Conclusion 
 The young people who made revocations to Inquisitor Salazar and inquisitorial 
employees in 1611 took care, by and large, to express their emotional distress over their 
witchcraft confessions, as well as the social pressure that caused them to confess in the first 
place. Their revocations demonstrate rhetorical, spiritual, and familial expectations. Their 
revocations also reveal a side of the Spanish Inquisition that is very often overlooked. Much of 
the scholarship on the Spanish Inquisition has promoted the idea that it was a bureaucratic 
institution that employed cruel methods to protect the unmitigated power of Catholic orthodoxy. 
With this line of thought, one might believe that Spanish inquisitors cared only for the facts of a 
trial and not the emotions of a revocante. Such was not the case. As it turns out, in this particular 
witch hunt, Spanish inquisitors—such as Salazar—and his tribunal’s employees cared deeply 
about intention, and young revocantes evidently knew this. Inquisitors always required suspects 
to be sorry, no matter what their age: accordingly, these youths underlined feelings of remorse 
and fear in their trials. Yet young suspects did not simply state that they experienced these 
feelings but proved them by deploying physical signs of their emotions, especially tears. It was 
only after exhibiting intense emotions of remorse in their trials that the youngsters elaborated on 
 
52 According to Homza, villagers in Erratzu claimed that Aguirre had “slandered, imprisoned, and abused them over 
false accusations of witchcraft.” Homza, "Village Infernos and Witches' Advocates,” Chapter 1, p. 46; Chapter 4, 
pp. 21-22.   
53 Homza, "Village Infernos and Witches' Advocates,” Chapter 1, p. 46. 
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the social pressures which caused them to confess to witchcraft in the first place: parents, 
relatives, villagers, local justices, and local ecclesiastics.  
The overarching reason for their confessions always came down to the honor of their 
families. Young witch suspects and agents of social pressure worried about family honor and 
would go to great lengths to keep it intact. By presenting their emotional turmoil surrounding 
their confessions to witchcraft and then describing the social pressures that led them to confess, it 
seems that young suspects believed that both displaying feelings and naming social agents would 
convince inquisitors that they made genuine revocations. The revocations of youths in the 
Zugarramurdi witch hunt therefore allow readers to see Spanish inquisitors in a more nuanced 
way: they cared more about intentions than scholarship has historically suggested. The 
revocations also make clear that young people shared their communities’ ideas about honor and 
obedience. 
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Epilogue 
 
 The renowned Zugarramurdi witch-hunt of 1608-1614 clearly cast a spell on Navarrese 
youths, and unsurprisingly, has continued to captivate contemporary historians to this day. Until 
recently, much of our understanding of this witch persecution has come from one particular 
modern scholar: Gustav Henningsen. While we are indebted to Henningsen for discovering 
Legajo 1679, his study, The Witches’ Advocate: Basque Witchcraft and the Spanish Inquisition, 
begs revision: though he believed that sources about young witch suspects could not be 
recovered, it turns out that such materials were actually located in the very source he discovered. 
This honors thesis restores hitherto lost voices to our understanding of this witch-hunt and 
thereby expands what we thought we knew about the legal, emotional, and social dynamics of 
this famous persecution.  
 In the first place, this honors thesis adopts a bottom-up approach to overturn long-held 
assumptions about one of the legal systems of early modern Spain. Contrary to belief, the 
Spanish Inquisition was not the bureaucratic machine that historians previously imagined. This 
study shows that instructions did not move in a perfect line from the central institution of the 
Inquisition, the Suprema, to subordinate inquisitors and their employees in the field. My sources 
demonstrate that inquisitorial employees lower in the Inquisition hierarchy, namely comisarios, 
refashioned the 14 questions that the Suprema and Logroño tribunal instructed them to ask, and 
ergo, the young witch suspects provided a variety of details in their responses.  
In addition, this honors thesis shows that Inquisitors were not emotionless bureaucrats, 
but rather cared about the intentions of young witch suspects. They interrogated youths such as 
twenty-year-old Maria de Graciarena to gauge their “internal intention[s],” and looked for signs 
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of emotions in suspects’ testimonies to determine their sincerity.1 Not only did they look for 
signs of emotion in suspects’ testimonies, but they and their employees – the notaries – also 
collaborated with youngsters to record their emotional state in their testimonies. My study thus 
complicates historians’ view of the Spanish Inquisition as a flawless bureaucracy with absolute 
centralized power. Rather, my findings suggest that the Inquisition was an imperfect system, 
with disobedient employees who cared about young witch suspects’ intentions and worked with 
youngsters to document their emotions. The fact that inquisitorial employees in the field cared 
about intent links their values to those of bishops and other clerics with pastoral responsibilities.2   
 Apart from challenging common suppositions about the Spanish Inquisition, this honors 
thesis also sheds light on how young Navarrese witch suspects may have strategically navigated 
the Inquisition’s legal system to convince inquisitors that their confessions and revocations were 
valid. The youths knew how the Inquisition perceived the Devil’s sect. Inquisitors themselves 
painted a portrait of the witches’ coven when they sentenced 31 defendants in the auto-de-fe of 
1610 in Logroño. Whether it was from acquiring a knowledge of the witches’ coven from the 
auto-de-fe or becoming versed in witch stereotypes from parents, relatives, and neighbors, the 
young witch suspects learned to provide answers that matched inquisitors’ ideas. Young witch 
suspects often delivered nearly identical answers to inquisitors: they furnished similar 
chronological narratives, named accomplices, and utilized number symbolism. It seems 
plausible, then, that young witch suspects frequently furnished nearly identical answers because 
they thought that doing so would make inquisitors believe their confessions and revocations. It 
 
1 AHN, Inqu., Leg 1679, Images 649-651. 
2 See Stefania Pastore, Il Vangelo e la Spada: L’Inquisizione di Castiglia e I Suoi Critici (1460-1598) (Rome: 
Edizioni di Storia e Letteratura, 2003). In this groundbreaking book, Pastore insisted that shared values between 
inquisitorial employees and bishops or clerics did not exist. Refer to Kimberley Lynn’s Review of Il Vangelo e la 
Spada: L'Inquisizione di Castiglia e i Suoi Critici (1460-1598), by Stefania Pastore. Sixteenth Century Journal 37, 
no. 1 (Spring 2006): 200-01.  
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also bears noting that the youngsters’ answers were likely also similar and not in a free-form 
style because of the preset order in which inquisitors asked questions.  
The young Navarrese witch suspects may not only have strategically incorporated witch 
stereotypes into their statements to convince inquisitors that they spoke in earnest, but also 
inverted Catholic traditions to do so. Inversions of Catholicism exhibit not only the youths’ legal 
tactics, but also their religious understanding. In order to shock inquisitors by inverting Catholic 
traditions, young suspects needed to have a basic comprehension of Catholicism in the first 
place. For example, the youngsters mentioned worshipping the Devil at the coven because they 
knew that Catholicism required followers to revere God. In another example, they described 
celebrating the Devil’s Mass in inverted ways, such as with a black-colored Eucharist instead of 
white bread, because they comprehended the traditional Catholic Mass.  
The villagers’ understanding of these Catholic traditions therefore illustrates that 
religious culture permeated all social groups of early modern Navarre and that the Inquisition 
was in fact able to disseminate Tridentine decrees among the Navarrese. As Homza points out in 
When Witches Litigate: New Sources From Early Modern Navarre, early modern Navarre was 
delayed in carrying out the Tridentine reforms issued by King Phillip II in July of 1564. At the 
time, Navarre was a large and impoverished diocese with a challenging mountainous topography, 
a paucity of bishops from Pamplona to cover this area, and a lack of parish priests who could 
speak Basque, the vernacular of their congregations.3 With these disadvantages, one might think 
that the illiterate and Basque-speaking villagers of Navarre would lack an understanding of 
Christianity. But this supposition is incorrect. Bishops eventually were successful in realizing the 
Tridentine decree of educating parishioners on Catholic teachings. The bishops educated 
parishioners by reading the Gospel to them on feast days and Sundays, or by encouraging priests 
 
3 Homza, "Village Infernos and Witches' Advocates: The Basque Witch-Hunt of 1608-14," chapter 2, pp. 5-8. 
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and rectors of villages to establish schools where children could learn to read and write. It would 
thus not be surprising that young witch suspects of early modern Navarre gained knowledge of 
Catholic traditions because of their Christian education. 
While some young witch suspects strategically included common stereotypes about 
witches and inverted Catholic traditions to convince inquisitors, others took some creative liberty 
with their testimonies. Select children mentioned the different shrines they visited, such as those 
of Santa Barbara or St. Elmo. Some youngsters described various foods, including chestnuts or 
hazelnuts. Others depicted unique activities at the coven, such as the Devil having carnal 
relations around a very large fire with witches. Young witches therefore appear to have woven 
common stereotypes, Catholic inversions, and their own unique details into their testimonies 
because that was what their imagination allowed, and possibly because they thought such 
descriptions would make inquisitors believe their statements were true.   
Even though young witch suspects appear to have been legally strategic in some 
instances, they were also authentic about their emotions in others. This honors thesis indicates 
that youths expressed a range of emotions about having falsely confessed to witchcraft, including 
fear and remorse. But youngsters did not stop at simply stating what they felt about their false 
confessions. The youngsters repeatedly displayed the intensity of their emotions—of fear and 
remorse—through displays of tears and sobbing. This combination of legal strategizing and 
authentic emotions speaks to the multifaceted nature of the young witch suspects, whose 
statements were not wholly strategic or inauthentic. On the contrary, young witch suspects 
cannot be understood through a reductionist lens, but through a more comprehensive and flexible 
one that allows historians to see these youths for what they really were: complex individuals with 
assorted emotions who suffered one of the most famous witch persecutions in history. To make 
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matters worse for the young witches, their suffering was twofold: they endured fear and remorse 
when they confessed to witchcraft before inquisitors, and again when they revoked their 
confessions.  
My work not only illuminates the young witch suspects’ legal and emotional experiences, 
but also throws light on the broader communities that surrounded them. According to James 
Casey, for example, early modern Granada was an honor society characterized by “the informal 
networks which held it together.”4 Evidence about young witch suspects of the Zugarramurdi 
witch-hunt proves that Navarre had a similar honor society comprised of “informal networks.” 
As evidence from Legajo 1679 corroborates, the youngsters’ family members—namely parents, 
aunts, and other relatives—were the primary agents of social pressure in their network. They 
frequently coerced youths to confess to witchcraft in order to maintain a household’s honor. Yet 
youngsters also faced other agents of social pressure outside of their family: villagers of all ages, 
including children, as well as local legal authorities such as the jurados, and local ecclesiastics 
including presbíteros. In their revocations, youths reported that they confessed to witchcraft to 
appease all these agents of social pressure and thereby safeguard their family’s honor. Thus 
youngsters confessed to witchcraft in order to protect the honor of their households, but not 
necessarily themselves. Furthermore, this honors thesis shows that because concern for honor 
extended beyond the familial sphere to pervade the larger village community, individual 
households were always subjected to broader community values. 
My aim for this honors thesis has been to examine the previously unexplored confessions 
and revocations made by young suspects of the Zugarramurdi witch-hunt. My research reinstates 
these young suspects as historical actors, not complete victims as some historians may have 
 
4 James Casey,  Family and Community in Early Modern Spain: The Citizens of Granada, 1570–1739. New York, 
USA: Cambridge University, 2007. 
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believed. I have challenged Henningsen’s claim that evidence about young suspects of this 
witch-hunt did not exist. I have also built upon Homza’s work by using hitherto unexamined 
sources to deepen our understanding of the popular dimensions of this witch-hunt. Evidence 
from Legajo 1679 allows us to see and hear, for the first time, from youngsters who were caught 
up in this witch persecution. These young people were historical actors who apparently tried to 
use their understanding of witchcraft and Catholic traditions to convince inquisitors of the truth 
of their confessions and revocations. The same young people very often went beyond a simple 
recitation of facts when it came to their concern for family honor, and their own fear and 
remorse. In sum, while the youngsters’ experiences in the cathedral of the Devil may not have 
been true, their confessions to joining the Devil’s sect, and their later revocations of those 
confessions, offer a new window into the religious, social, and emotional values of Navarrese 
villagers at a moment of tremendous upheaval. Their voices— even though mediated by the 
Inquisition’s legal system—allow us to see the Zugarramurdi witch-hunt from a new perspective. 
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